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PREFACE

The L. D. Institute of Indology has great pleasure in publishing the
book entitled Huribhadra's works and Psychosynthesis containing the thres
lectures delivered by Dr, S. M. Desai in 1973, First two lectures have al-
ready been published in our Research journal Sambodhi Volumes VIII-IX.

!

Ac. Haribhadra (c 750 A. D,) was a profound and prolific writer,
His contribution to Yoga is remarkable, He was well acquainted with
differeat gystems of Yoga, viz. Jaina, Bauddha and Vedic. Hence his
treatment of Yoga is comprehensive. He was free from theological
socterianism to a rather extraordinary extent. In Yogadrstisamuccaya he
attempted a synthesis of various Yaga systems,

Dr. S. M. Desai presents in this work a study of Haribhadra’s Yoga
works. He has utilized not only the original Sanskrit works but alio the
systematic expositions of modern scholars. He has tried to be as lucid as
possible. He dessrves our thanks for the same.

We hope that this work would be useful for a comparative study of
Yoga as understaod in the different schrols of India.

L. D. Institate of Indology Nagin J Shah
Abmedabad 380 009 Acting Director

25-3-83



INTRODUCTION -

1thank the trustees and the director of the L. D. Bharatiya Sanskriti
Vidyamandir to give me an opportunity to have a dip into the great ocean of
Yoga. It was a treat to study Har.bhzdra and his Yoga works. The study
has proved’ to be sb engrossing that it provided an opportanity * to fly
into the psychic sky and into the heaven of consciousness. Yoga is an
ever-new subject and it has the poteat capacity to evolve because it is
int-gral by nature, It cao be said without exaggeration that yoga caa
provide the needs of the tiines. The presentday world needs unification
of all knowledge beceuse it is too much ridden with the abounding
informations of a variety of specializations, Humanity today needs integrated
human character. Both these needs can well be provided by yoga and its
techniques.

I have tried to divide the subject into three aspects (1) Haribhadra,
Jainism and Yoga (2) Haribhadracarya’s Sythesis of Yoga and (3) A model
for Yogic psychosynthesis todiy. These are the subjects of three lectures
on the general topic of ‘‘Haribhadracarya’s yoga works and P:ychosynthesis.”
In the first lecture, I have tried to delincate how Hanbhadra approached
the subject of Yoga, how he tried to synthesise the various systems of
Yoga by tracing their origins, and how and by what methods he
achieved a grand synthesis of Yoga along with a short review of his
first two Yoga works, In the secoid lecture, I took up his iwo main works,
viz, Yogabindu and Yogadrstisamuccaya and tried to deal with the various
topics and Yoga -concepts showing how they lead to psychosynthesis pointing
out Haribhadra’s art of syathesis. In the th:rd lecture, I have ventured to
present a model of psychosynthesis based on Yoga and tried to synthesise
the ancient concepts of psychology and psychosynthesis without going into
the technicalities as far as possible but certain useful references to modern
psychological concepts has to be given. I have used conventional yoga-terms
and kept them as they are, explaining and interpreting their meanings
wherever necessary. In this way, I have tried to view and review the whole
arena of Yoga, Reeping Haribhadra’s Yoga-works in the centre Yoga is
such a vast subject that each important topic would need a volume for
its expasition. The experiential methods of Yoga require to be more em-
phasized because that alone can open up its great treasures. References are
given at the end of each lecture.

Lastly, I thank again the then director, Shri Dalsukhbhai Malvania
for giving me sach an opportunity of Yogic exposition.
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1 exprens my thanks to the librarian of this Institute, the librarian of
the Gujarat Untversity and the director and the librarian of B. J. Institute
of Rescarch and Learning for providing me an easy approach to their
libraries,

Maroli S. M. Desai.
12-3-83.
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HARIBHADRA, JAINISM AND YOGA

A young erudite Paudit was passing by a Jain Mandir in Citraket,
Suddenly, he heard an uproar that 2 mad clephant was fast approaching.
There was no way to run away except to enter the Jain Mandir nearby.
He at once remembered the well-known proverb that no Hindu should enter
a Jain temple even if beaten by a wild elephant | The Pandit smiled for
a while and at once entered the Jain temple and saved himself. Oa onter-
ing the temple he saw idols of Jain Tirthasikars and he cut jokes and
made ironical remarks about them. Probably he could not reconcile the
worship of Tirthankars with the Jain concept of Godlessness. What he
could not grasp then, he was to understand soon by an irony of fate,
Next day when be was passing by the same Jain temple at night he
heard an old Yakini reciting a Gathi. The tone and melody of the recital
was 50 clear that the Pandit at once stopped outside the temple or up3-
fraya and heard the Gatha to the end. He could not grasp the full meaning
of the prayer. He at once entered the temple and going before the old
Yakini fell before her feet and requested her to explain the meaning of
the Gatha she had just recited.

“Who are you, my son,” inquired the Yakini, “I am a priest of the
King Jitari, I have vowed that I should become the pupil of him or her
whose sayings I do not understand. I do not understand fully the Gathx
you just recited. To fulfil my vow kindly accept me as your disciple.”

The Yakini was surprised to see a roya! priest requesting her to
become his Guru. She was a wise and experiencd aspirant in spiritual
life. She responded very amicably and addressed the Pandit thus : “I cas
accept you as my son but I cannot make you my disciple.”

And thus Pandit Haribhadra made Yakini Mahattard his religious
mother in the last phase of the eighth ceatury, more than 2 thousand
years ago. Thus his adventure in conciousness began and his spiritual

romance started.

Yakini Mahattara soon took him to Jinbbattasuri, a well-known Jain
Guru then. The Jain Guru made it quite clear to the Pandit that he could
accept him as his disciple only if he embraced Jainism. The Pandit who
Jaughed at the Jain idols a few days back, readily torned himself into 4



2 Haribhadra and Pgychosynthesis

Jain and soon became the chiel disciple of his Jain Guru by dint of
his erudition.

Though Haribhadra’s life~story is very scantily recorded, this dramatic
incidence teils ‘pialastly ahicut ¢hé ¢aty of . et Piindit. Though his
parentage is not much known and his early life is under a mist, his real
parsopadity is well rewealed dn this sudden and fhoughtful change in his
life, The fact that he was & royal pricgt makes qut the fagt that he was a
very learned Pandit of bis times and could reach upto 3 covetable posi-
tiep of a royel priest. His ironical approach ta the scgming inconsistency
in Jain idol-warship expresses pride of his high learning, But his inborn
hymanity is well revealed in his vow of becoming a pupil of the man
whose gayings he could mot well grasp. It also expresses his thirst for
kpavizdge and aspiration to rise higher in the figld of erudition. His
jeining . Jajnism without a murmer and learning Jain scriptures draws out
his innate gatholicity of mind. Haribhadra was so proficient in all scrip-
tysal knowledge, that in no time he becomes an Ac@rya himself. He had
his own disciples and through teaching them he wrote a number of books
an philosophy, religion, ethics and other allied subjects. He soon saw the
similasity of the core of all philosophies and all religions. His integral
approsch to all knowledge and even to life itself, naturally grew out of
his life and experiences. Integrating vision was already there along with
his synthesising mind but it became more and more clear as he advanced
in age. Though Pandit Haribhadra had become a real Acirya Haribhadra
he had to undergo one more shock in his life. His changeover to Jainism
was a seif-willed sudden change and it was a matéer of great joy to him
thosgh it must have shocked the Hindus of his times and especially the
Brahmin gaste. But the very tragic eveat of the amssination of his two
dear pupils by some Buddhists proved to be a great shock to him. As he
was a devoted son to Yakini Mahattars and a faithful disciple to his Jain
Guru, equally he was a loving master to his pupils. Oa hearing the
killings of his dear pupils, he decided to fast unto death. On very hard
and persistent persuation from his near ones and colleagues, he gave up the
idea and decided to spend the rest of his life in writing books on philo-
sophy, religion and especially on Yoga considering such of his creations
a substitution of his departed pupils. This shockimg cvent and equaily
subhmaﬁng decision turned Acdrya Haribhadra imto Yogi Haribhadra-
carya. Pandit Sukhlalji has rightly called him Acsrya Haribhadra and
he gave him a fitting epithet of a Samadarfs. 1 would like to call him
Yogl ﬁpnbhaqwcxarya Yogitva includes samadarfitva and is much

mare than that. Haribhadra’s Yogitva is very well feveated in the event
Samboahi Vol, §(19)
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of subliouting his deep foslim foo his pupils My coneimng sspiration fokt
koowledpe, his deop lowe of dearwing amd t3aching, bii fnsight for trmtle
imto practice at ook, bis catholucity of imsing sod s integeal ¥pprosy
to life aud koowledge seem to each its mewith in the sublimition of Wi
doep omotionst fuefings fo¢ his papls and in bis devisiol 1o devole tig
rest of his Jife in cremtive intelloctaal activities in the form' ‘of - writing
books. Tho nsrrowaess of Buddhists cowdd Kill bis pupils but it st the sirm!
time kindled wpicitus? fire in the hoart of Hatébhbdracarys. The harrow-
pess of scots olf aromed inspired Minribhades 1o soar on o great: heighite
and find out & way to cure the detp roofed distase of - pectorisnium: + Bhé
found the cure in his integral vision and synthesizing approachtd sl uovk
ledge and to all life, Nuturally this vision of integration led him to Yoga.
He studied Yoga wotks in Hinduisw, Jaitism and Buddhism. This ‘study
confirmed his integral apptoach and enlarged his synthesising mind. It gave
him such a clear vision for integtation that he tried to integrate dfﬂ?ﬁ{n?
Yoga Systems. Yoga means many things to many people but all Ypga 1s
for integration of mind and personality and this is a universally accepted
fact. But the mind of the commonality sces and creates differences wherg
there are none and adopts secterian approach even in the field of Yoga
which is basically an integrating force. So the task for Haribhadricdrya
was not ecasy but he by his adamant will, fearless action and prolific creg-
tivity successfully attempted to synthsize all Yoga in his own style. This
could bring forth four of his works on Yoga. His works on Yoga mads
it quite clear that he was essentially a Yogi. His very life, his conduct
and his creation reveal amply his Yogic integrality and equanimity along
with continuous sublimation of the forces of his psyche.

4

Integrated Personality

The two dramatic and transforming great incidents in Haribhadra’s
life well express the fast process of integration of his personality. This
process of integration was af the zenith in the creation of his
Yoga works.

It is worthwhile bere to have a clear consept of the two lefifs
(1) integration and (2) persoaslity ds they are to be repeated many u huvd
in these loctures. Moreover thess tarms have varied roeanings el 4yl
somotimes differeatly interpreted by different people in various contrts,’ '

. . et
The term integration in Psychology generally means “The process, by

which organic, psycholagical or sccial material is combined and orgaiized
into 8 complex whale at 8 higher level.”! Integtation is pot mete comy
bination of the component elements but it is a live process and atganizes
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the parts into a whols which is more than the sum of all the parts, The
synthosis s another word for integration and it too means creativn of a
wew entity out of its components. This is to say that integration or syn-
thesis covers four broad concoepts and they are (1) comprchensiveness
(2 Unity (3) Harmony and (4) Uniqueness, The resultunt orgenized eatity
in the process of integration is a compound of its components on a higher
lovel. This is specially true in psychological integration. Such a organized
higher tevel entity ia naturally comprehensive and must reveal a far wider
scope of inclusiveness. It expresses unity too. It must have the quality of
barmony and must be unique as well. These are the unfailing signs
of integration.

As applied to Haribhadra’s life, all these qualitiecs and signs of integ-
ration are well revealed in his life. In his radically changing life and tragic
incident, it can be well seen that there was comprehensiveness in all
spheres of his life. There was unity of purpose, unity of means and unity
of ideas and practice. Harmony is well apparant in his life, thoughts as
well ag his works. Uniqueness of his integrated personality ueeds no ela-
boration as the genius of Haribhadra is unparalled not only in the field
of knowledge but in the historical perspective as a whole in Yogic evolu-
tionary revolutionaries. His was a life-actualizetion and self-realization.
His unquenchable thirst for knowledge and his intensive aspiration for
salvation or deliverance from births and deaths were two prime inner forces
which were responsible for his quick self-actualization. Self actualization
too is a modern term specially coined by Maslow of America. It depicts
the actual process of integration of all psychic forces and eventually the
synthesis of mental faculties and functions. Haribhadra’s self-actualization
is seen reflected in his philosophical works and especially his Yoga-works
as these works completely reflect his integrated psyche.

The concept of personality is naturally related to psychic components
of man’s being and becoming and his mental faculties and functions. "It
would appear in the main to comprise of natural and acquired impulses
and habits, interests and complexes, the sentiments and ideals, the opinions
and beliefs as manifested in his relations with his social milieu,”? These
components are the raw elements for personality formation. The more
integrated the formation, the more integrated is the personality. Persona-
lity needs integration for growth and evolution., Integration is the basic
need of the personality growth. When there is a comprehensive and
dypamic growth and expanse in the personality-formation, the process
of intogration is rapid. Such a growth is deemed to be satisfactory and
this significs that personality is imevitably and intensly related to the
synthesis of psychic components of a growing man. Haribhadra’s life
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is a pre-eminent illustration of rapid personality-growth dus fo his
iuner and outer integrated approach to life. The germ of rapid personality -
growth seems fo lie in his keen desire fo eoquire new knowledge and his
vow to acoept him as his Guru, who taught him new thiogs. There is 2
ring of horest search ot disoovery of new knowledge in his sseming proud
vow and it provides the primal force for rapid aad integral persona-
lity growth.

His Life and Times

Very scanty recorded facts are available about Haribhadra’s life. It is
generally agreed that his life-span was from 757 to 827 A.D. as established
by Mugi Jinavijayji. His mother's same was Gangabai and his father was
$ankarabhatta. He was a Brahmin by caste, was a native of Chitod or a
pldce nearby. He was fond of learning and became a priest to the king
of Chitod. There the incident of the sudden change of faith occurred as
he could ot understand Cakkiduga’ gathi recited by the Y#kini. The
meaning of the Gxthd was explained to him by Jinadattasariji.3 After
becoming a Jain he seems to have passed his life in Rajputana and Gujarat.
The changeover was not merely a change of faith but was as it were, a
pnew birth to him. It was & spiritual rebirth and that gave a new direction
to his life and thought, He was transformed totally but he retained afl
that was best in him and his previous thoughts and beliefs. The new
impact of Jainism made him more prone to devote all his time to philo-
sophic and religious pursuits.

The political, social and religious background of his times was not
at all conducive to wider outlook or integration, But as it happens often
in history it is at such times alone that forces of integration come out.
It was about this time that the great Sankardcirya walked over the
length and breadth of India with his universal message of unity and integ-
ration. He established bis principles of unity and integration on Vedic
background and Upanisadic basis. But the basic unity and integration of
principal religions of India and almost all philosophies in India was yet to
be established amd preached. It was Haribbadra who was the pioneer to
do such an unique task. It was he who at the time first tried to have ans
integrated view of all prime religions and who successfully synthesized the
basic principles arnd view-points of the main Indian philosophies. Hari-
bhadra may not have been as well known as the great Sankara, but be
bas rendered unique service to Indian Yogic and philosophical thought. He
could do such a universal task only because be like Sankara had an integ-
rated personality and had digested the basic principles of all rcligions and
bad seen tho umiversal truth underlying them all. He had an universal



l

{ " Horibhedra and Pychasytherts

outlook as he must heve realized that immortality lies in univevsality and
desth i sarrowness, (Yo vai bhamé tadamrian yaduipards tommeriyam). His
mental and spiritual vision of the universal truth underlying alt religions:
and philosophies made him see at once the warrowness of secterianismy
He would not tolerate ady narrowness and to get rid of it, he worked
aj) his life. He proached universal outlook, he wrote for intogration and:
he worked for the same all his fife. That was his mission and he
completed it by all the forces at his command.

nt
Wy

Impress of Jainism

Apart from the dramatic incidence and changover to Jainism, there
are sound causes which must bave attracted Haribhadra to Jainism. Bven
if he had studied Jainism in details only after becoming a Jain he seemed
to bave found a congenial stmosphere in Jainism cven befare. He must
bave found certsin basic concepts in Jainism very attractive as they must
bave been to him after his heart’s liking The formost among them might
have been the Jain theory of Syadvada. This theory is one of the grandest
and perhaps the greatest contribution of Jainism to philosophical thoughts
and theories all around the world. Shri Kapadia succintly explains it thus,
“The word Anekéintavada can be split up into fcur parts ‘an’, ‘eka’,
‘anta’, and ‘vada’. These respectively mean ‘not’, ‘one’, ‘g side’ or ‘an end’ .
and a statement or exposition. Thus Anekintavada stands for a many-sided
expasition.”* Syadvada is known as Anckantavida too and similar other
names too, But these two terms are more explanatory of this theory of
Jainisma, It expounds the theory of relativity in philosophical thoughts
and emphasises the relative truthfulness of all philosophical theories
even though each theory may propound the unltimate truth from its own
view-point, In short, it narrates philosophicel relativity and teaches tole:
raacs, patience and understanding all theories and thoughts. This is the
furdamental necessity for development of all thowght and so Syadviida
opens up a wide scope for philosophical theorization. “The sphere of Ane-
k#ntavada is unlimited For, not umly epistemological discussion but eves
metaphysical question and an cthical one too, come within its domain,™®
Haribhadra’s yearning for kiowledge and truth must have found &
fountainhead of inspiration in this great theory of* Jainism and should
have found solase in it in the face of rampant secterianism of his times.
The beauty of Haribhadra’s character lies in the fact that even thoegh
much beaefitted by Jainism he refused to be tied down to Jaintsmr alond
and accept all that was there in Jainism, He was the true and sihceére
searcher after truth and unreservedly accepted truth from whatever soures
he found it and rejected unhesitatingly all that he deemed to be faltiscions.
He made oo exception in this and spared not even Jainism, the n‘eﬁgioﬂ
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of bie wiltliag acciptative. ¥Ho is weltkoown for his erudifion sind impirfint
sttivie, - both i Jwin and non-Jain cireles."$ His fwpartiality, i
oktholicity, his aptitude for integration soems fo have got a gteat impetis
by the theory of Syldvada and the great and profound impress of Jaintem
cat well be sten in Wiy capacity for synthesis, his religious toleremty amd
broad philosophical issight.

' Though almost all Indian religions and philophical systems have
expounded the theory of karma and the concept of salvation (moksa) in one
way or the other, they are much more emphsized and .xplained in Jainisoa.
Haribhadra might have found more insight in these theories after studying
Jainism in details and hie heart might have found satisfaction therefroms.
These seems to be likely as he keeps the pseudonym after this very ideal
of salvation. Both these concepis are interrelated because there can be no
salvation without detached karma. Salvation is the culmination of right
karma and detached conduct in all sy heres of life for all sorts of people.
Here too Jain impress can well be read and that can be seen all-throughout
his works,

Last and not the least, an impress can be seen in his free thinRing,
austre behavionr and his sole devotion to preaching and writing, It was a
comnlon practice among Jain siris to devote their lives in such pursnits
as their sole life~-work, Haribhadra might have found a happy release in
such a life-work. That made him free to devote all his time and energy
to the single goal of his own deliverance and to help the aspirants in the
same goal. This impress of Jainism on Haribhadra is total spontaneous
and clear to the mark.

His Works

Like any other genius, Haribhadra can well be known by his works.

It is worthwhile kere to have a glance at his works. His works mainly
consist of {(I) religious stories (II) philosophical treatises and discourses
(1) exhortations on right conduct and behaviour and (1V) his works
on Yoga. Accarding to Sri Kapadia 41 works are definitely ascribed to
Haribhadra, These include his best works like Sastravartasamuccaya,
SaddarSanasamuccaya, Anekidntajayapataks, Yogabindu, Yogadpsti-
tajuuccays and others, According to Punyavijayaji six other works
'ike Yogajataka and others sre also of Haribhadra’s creation. But
25 other works Jike Samgrabapivrtti and others are of doubtful origin.?
His works are both in Sanskrit and Prakrit, in poetry as well as In
prose. He has his own facile style of writing in easy and flowing language.
He is.clear in his cxposition 2and is rarcly abetrase. He was the firet to
wpite, oxpositions on Jaina canong in Sanskrit. He was a pioneer too ig
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writing treatise on six systems of philosophy. Similarly it was Haribhadra
who was the fisst initiator of comparative synthetic exoposition of Pphiloe
phy, yoga and right conduct.® He seems to bs a masier of pen and speech
and that can be scen from his warikd works. Four features of this out-
standing personality are : (1) as a perceptor and kathakdra (2) as a thinker
philosopher (3) as an renovator of right religious bebaviour and (4) es &
integrator of yoga systems and a creator of yogic psychosynthesis. To
know this genius in more details froms his works =nd that is the only
recourse we have, it is worthwhilc to have a general review of all these
featurcs in its seqgence

Kathakara Haribhadra

It was a common tradition not only in Jainism but among orthodox
Hindus and Buddhist to write and tell meaningful stories for the common
people. Exhortation ipterlinked with effective stories leave great impress
on the audience and this truth was well realized by ancient writers. The
predecessors of Haribbadra used the samn¢ method and Haribhadra treaded
the same path.

This aspect of a Kathdkara of Haribhadra’s life made it possible for
him to come into contact with society and still to live aloof from it.

The Philosopher

Haribhadra has made a high mark as a balanced philosopher. Pandit
Sukhlalji has rightly described him as ‘Samadarsi Haribhadra.” He has
risen far above secterianism as a philosopher, He was not merely a philo-
sopher who wrote on Jain scriptures alone but who wrote balanced treatises
on ancient scriptures of all the main traditions with equanimity. He acted
what he thought and in this sense he was a true Aczrya.

His graded growth as a philosopher can well be deducted from his
works on philosophy. His fisrt attempt at philosophical writings was to
write conmentaries on Jain Agamas like Avaéyaka etc. in the same olden
vein. He wrote these traditional treatises in Sanskrit and that was the only
novelty about these works. But when he began to write on philosophical
topics independently after deep thought, his unique power of philosophi-
sing began to shine forth. Such of his philosophic writings can be divided
into three categories ; (1) books like Anekantajayapataka (2) books similar
to Sastravartisumuccaya and (3) books eon the subject like saddarfana-
sumuccaya®

All these three categories of his philosophic works mark a speedy
development aqd widenings of his vision, In Anckagtejayapatiks, be
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defles-and triew to break the very grounds: of ali Bkuntevitda, EkZataviids.
is.m sost of reductionism in modern psychologioni pasiamoc and Haribhades
cznmot  have. any truck with limited peychelogical view points. Aften

bmeking their arguments, he established the theory of AnckBatavida with:
alls the force of unassailable arguments. He used some harshwords libw:

Sashakti for arguments of the opposite partics, There is nothing ackwasd

io weing such words for opponents as it was the geneeal practice then.

and such is the practice even now among the philosophers and theo-

riticians. But for Haribhadra it was a passing prarctice as it could net.
suit his integral approach which developed rapidly. In this book, he seems:
to be in a mood to conquer the opponents but soon this attitude of con

quest passcs away and he began to view other view-points: with an eye of

equanimity. In Sastravarisamuccaya the subject is the same but Haric

bhadra’s approach was much changed. [herein he has made a balanced:
exposition of Vedic and Buddhist view-points. Such a rapid chasge and
that too on the same subject is a characteristic of Haribhadra's life and is

well reflected in these works.,!19 No Jain nor non-Jain commentator has
given such generous treatment to other’s view-points. Haribhadra in addi-
tion has tried to synthsize other-points. Buddhist learned commentators
like Dharmakirti and Ssnta{akgita have critisized Vedic and other views

but they have not even tried to give a synthesis of their view-poind,

Haribhadra tried to see the view-points of other Vadas from their point

of view and with detachment and with sympathy at the same time and

naturally he could do justice to them. In this wise, he tried to synthesize

and accomodate the concept of the relation of Praksti with Puruga of
Séankhya in Jainism. Similarly he has tried to explain God as creator in

Vedic tradition with non—creator God in Jain tradition. He sees no fault

in seeing God as creator for the sake of devotion.!!

In this way, Haribhadra’s insight and capacity to integrate different
systems of philosophy increased at cach stage of widening vision. By soch
a deep ingight he could harmonise other systems with the truth h2 saw
and realized without any conflict This is an art and this art of syuathesis
was within his grip when he: wrote Saddar§ansamuccaya. In this work
he has made exposition on almost all systems of Indian philosophy. Such
attempts were made before him and after him by Jain and pon-Jain
philosophers but they ounly did so to strentheo their own respective systems,
Siddhasena Divakara has made a beginning in right direction of comparative
and integrative harmonization but Haribhadra could develop it to a great
extent successfully. He had inclided therein even the Catvakian materia-
listic philosophy. The key to such an cffective integration lies in the
threefold attitude to the subject : (1) He has enlarged (he meaning of
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Sysdvada in' its practical application to interprete other systems of philos
sophy. (2):He saw throngh the similarity of  the fundamental words like
Prafijtivida, Nonduality, Vijfiiaa ete., and interpreted them in a right -
manser. (3) He enlarged the meanings of technical words and adopted
them to suit the truth he wanted 1o drive #1.!2 The reason of Haribha-
dra’s vast success in such a vast and concrete synthesis lies in the fact that
he could imbibe and digest both Brahmanic and Jain philosophical thoughts
in his life. Both the traditions intermingled in such a way that they became
one, a8 it wore and took 2 natural integrative form, He could well make 2
balunced interpretation of even tie Buddhist thought as well ; He has said that
even the Buddha has made no tall cla‘ms for himself and made himself known
oaly as Dharmajaa (99 ®).!3 His developed personality and his five prominent
qualitics of high character are mainly responsible for his successful philo-
sophical integration. These five virtues are his (1) equanimity (2) sympa-
thetic and truth-searching comparision (3) respect for others and especially
for the c¢pponents (4) readiness to renovate his own philosophy and his
own views and lastly (5) the art to minunise the difference by grasping the
truth and reaching the core of the words. These pre-eminent characteristics
of Haribhadra’s synthesis opened up new directions for the creation of
upity in the philosophic wotld.!* These characteristic qualities are the
inevitable basic necessity for synthesis in all works of life and in every fieid
of knowledge at any stage in human history and more 50 at present,

Renovator of Behavioar

But one has to tarry o while before understanding Haribhadra's Yogic
insight. Though he was personally after bigher and spiritual goals, he was
not less concerned with social and religious » cifare, In seeking the highest,
he was equally aticntive to the immediate social surroundings. Naturally
therefore his attention was drawn to the behaviour of the Jain monks and
Jain society at large He knew quite well the limitations of the behaviour
of the common man in the society. No onre can expect the purity of high
conduct from a !layman There is bound to be a difference in the standard
of conduct between a Sadhaka and an ordinary man. On the subject of
right conduct Haribhadra has his original coatnibution. His works on
this subject can be classified n three categories la the first category are
inctuded works like Vimikas, Paficavasty, Paficadaka etc, 'Ihey are written
in accordance with Jaina tradition wherein arc given the dutics of house-
holders as well as the rtules of conduct of the Jain Yatis.

Yoga-heritage and Traditions

To kpow and understard Haribhadra's Yoga-works, to sse the Yogic
swpect of his life and to gauge his contribution to the field of Yoga, it is
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neceseary to  glaosce through the Yoga-heritage and the main traditions
therein. In India, phiosophy and Yoga have not developed indiperdently
of cach other because they are never geperate entities’? Generally every
system of philosophy has a corresponding Yoga techn-que for the practivel
sapplication of its doctrines. In India philosophy was never an armohwir
speculation, It provides conceptual and doctrinal ideal which can. be
well-realizzd in life. Naturally a svstem for such practical realization ensaes
from it and that pragmatic system and fechnique is Yoga. As in the pro-
sent day scientific world technology 1s related to science, so was Yoge
related to philosophy in ancient India. In order to find out the roots of
Yoga traditions, ome has to search back in ancient {ndian history Aogosd-
ing to Pandit Sukhalalji, Astric and Dravid people have contributed to-a
great extent in the formation of Yogic concepts. The yoga-styled naked
monuments in Mohanjodero are a pointer to this tast. The worship of
Rudra and Mahadeva in the area are suggestive of the same possibility.
It is a great probability that the origin of Yopa concepts might have been
in the ancient Sindh civilization.!® The spread and expansion of these
concepts secems to be two or three as seen in the ancient Indian History
and they began to take shape in Magadha in eastern India, in northern
Bibar and Kashikaushal and in the Western India and it spread in Taxashila
and to Kurupanchal in central India. From thence yoga spread ail over India.
In Gujarat such yoga—centres were in Girnar, Valabhipur, Vadpagar, Bhiona-
mal and other places. Yoga systems in Jainism and Buddhism also thrived
around these centres side by side. Yoga literature is available since 800 B.C.19
In the absenc of complete data it is no use finding which systemy of
of Yoga is older. It may be Jain or Vedic but it 1s not a matter of impor-
tance as the contents of Yoga do not change in firding out the detailed
history of the origin of yoga system, In ancient times there were found
three types of Yogis: (1) Avadhiita (2) Tdpasa and (3) Tapasvi. Avadkuta
type belong to ancient Mah#ideva and Datta traditions. 'n Jainism b
Avadhuta Yogis were found in one form or the other and that too only
in ancient times In the middle ages Kabir and Jain Anandaghana used
this term ‘Avadhu’ often and that is due to the ancient impress. The word
became pregnant with new meanings as it came downp in history.2®

There are three main Yoga-traditions in lndia : (1) Vedwic {2) Jain
snd Buddhist The first Vedic tradition can b2 subdivided into (i) Saakhya
(ii) Nyaya-Vaisegika. The origirator of the Vedic tradition is Hirapya-
garbha and Puatafijali is the best exponent of this tradition Yoga-Satras
of Patanjali is the supreme in the ficld and it has been so well identified
with him that when the word *Yogu® is spoken it is generally understood
to be the yoga of Pataptjali. The yoga of Patafijali or Patafijala~Darfana
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e it iy called iz described by Pandit Sukhaialjia as Avikala Yoga i.e..8
templets and supreme Yoga ¥ The origingtors of Jain system. of ¥ega
gre Parfuantitha and Mabiviza and that of Buddhist Yoga is Buddba bim-
weif. These are not independent systems of Yog a but they are intimately
welated and they have influenced each otber a lot. The basic prigoiples
#ind concepts are much similar and can be well explained in each other's
terminology., This is 60 becanse all these traditions are the creations af
4he same or similar aspirations. It is an universally accepted fact and
experience that one and the same idea ocours to different people at the
same time and though expressed in onre’s ows style, basically means the
4pme. So has been the case with Yoga traditions and it is worthwhile to
wee the unity in their different expositions.

The four basic doctrines acceptable to all these systems of Yoga are :
(1) The existence of soul or Jiva or consciousness as an independent eatity
{2) This soul or comscious eatity is pure but is covered by a curtain of
ignorance or Kledas (3) The origin .of such ignorance is vnknowable, still
ghere is a8 possibility of removing it by human cfforts and lastly (4) self-
stabilization of the soul or the consciousness after getting rid of ignorance.
Mo yogic sadhani is possible without the basic faith in these principles.
These principles are acceptable to all the systems of Yoga since their origi-
gation in ancient times. Though the four principles are the same, they are
termed and named differently in each system in accordance with its termino-
dogy. The word is a mere symbol. In Yoga the meaning is of prime impor-
tance because it leads the sidhaka to the very meaning of meaning itself
The word then loses its significance altogether at the ultimate stage of
wmeditation, It is wiseto see the core meaning of words signifying the same
basic doctrines in all these systems. In the following table a columa is

spared for the Nviya-Vaifegik system even though it is part of Vedic
teadition, because it holds its own importance.
Sankhya Nyadya-Vaidesika Bauddha Jaina
1, Pure concious- Independent Citla or Independent
ness named Consciousness Name-Inde- existence of
Puruga-Inde- named Atman pendent Consciousness
pendent exis- or Jiva Consciousness  named Jiva or
seaice-Purusa Atman
2, Avidya or Mithyd Jngna Ignorance Mithyadar-
{gnorance or cover in the named Samu.  dan & atta
(Asmitx ete, form of attach- daya cover in chment &
are the out- ment aversion the form of  Aversion etc
cofies) & cover  ete., Veil of eternal thirst working as
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or Neil Muys Kagiya & a
covér. The
' same is Das-
fama Moha
or Asrav
3 Sawmyagjkina or Samyag Jdna Astangika Samyag Dar-
Vivekakhyiti& and Yoga Msrga with fana  Samyag
its eight limbs Marg eight limbs Jhdna Samyag
of Yoga with samyag Conduct, Sam-
drigti ete. vara
4 Kaijvalyr and Mukti & Nirvana Moksa
Svariipa- Nihsreyas
athiti

All these columns are guite explicit and one can easily see the same
underlying principles behind different words. All the four principles are
accepted as basic truths by all the systems Thewr cxpositions and
sub-doctrines varied and developed in each traditivnal context and its own
terminology. The sub-doctrines and allied yogic concepts too are similar
to a great extent. This is because Yopa system as such in any tradition
has developed out of experiential data and this must be similar as the
mind of men work in the same inner world or on the same higher mental
stages. It is a matter of common experience that the more one goes in the
search of matter, the more and more and ultimat:ly an innumerable variety
be finds. But on the contrary as one goes deeper inside or rises higher in
meditation on the levels of consciousness, one finds more and more of
gimilarity and unity and ultirately oneness and oneness alone. This 15 an
experiential and operational truth in the mental and spiritual world and is
open and realizable as any other truth Then why is there the difference in
the yogic systems ? It is solely due to tne different usage of language, in its
exposition. Here too the same truth explained above is seen working.
Language is an external instrument and naturally it varies from place to
place, from people to people and differs even from man to man. The diffe-
rence is merely apparant, but their unity is fundamental.

It is worthwhile now to explore how and who developed these main
systeros of Yoga, The Nydya-Vaidesiba tradition is included in the Vedic
systems. Patafijali was the best exponent of the Vedic system and perbaps
be stands unrivalled even now Buddhaghosa very well compiled and synthe-
sized all the yogic concepts and experiences of Buddha from different
Pitgkas and gave them a coherent exposition in Visuddbiwagga Mahavira
developed the Jain system of Yoga not onmly in thought but by making
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additions in the very structure of the Jain yoga which came :dowa from
Parivangtha Umaswati compiled all these Jain doctrines and yogic concopts
in TattvErtha Sdtra as Samvara and its limbs, These are the main and
chief works in the systems of Yoga though there are others in
each of them.

It is equally interesting to take note of the similarity of the miin
features of these three ftraditions of Yoga, In Patafijall Darana, four
stages of Samprajfista SZmadhi and the fifth and the last stage of Asam-
prajiata Samadhi ere described. Similar are the siages of Samadhi in
Puddhist tradition and they are named as Sotdpatti etc. In the Jain tradi-
tional Yoga too, for such stages in the form of Vitarkasavicira ete., are
enumerated. The similarity of concepts are due to their similarity of deve-
lopment in the same culftural background and due to also tle common
origin in the very ancient times in India

One more such close resemblance is worthwhile to be mentioned here.
The similacity is between certain concepts in Vedic and Jain traditions of
Yoga. As has been seen in the tabular cotumns above, Avidya in Yoga is
described as Mithyidaréana in Jain tradition. The words differ but the content
of their meanings is the same. Tn both these systems both these words are used
but in different contexts, but when used to mean the original ignorance they
convey the samc meaning. So is the case with the other four terms related
to Avidya or Mithyadarfapa. They are Asmitd, Raga, Dvesz and Abhini-
vesa in Vedic language and Mina, MAya, Krodha and Lobha respectively
in the Jain tradition. All these terms have the same general meaning but
when used as the outcome of ignorance in Yoga, they convey the same
meanings Each expresses the trend of the growih of terminology of each
yogic systemn as each tradition has its own speciality. Though the roots
of Yogic concepts are the same cach tradition developed its own style, its
own terminology and its own exposition. The similarity of core meaning
remgined the same because the subject itself leads to unification of expe-
rience at higher stages of consciousness. Truth is one and the learned des-
cribe them in various ways—this ancienf saying will be quite appropriate
in this context.

The roots of these three Yogic traditions can be found in the very
ancient usage of the words like Tapa, Yoga and Srama and in the very
olden concepts of introspection, higher spititual conduct and a special way
of life for attaining the uitimate like the Brahman The words like Tapas,
Yoga and $rama along with Samadhi and Sarvera are in usage from
the very origin of Indian religions and they meant almost the same th”ing.
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Among them the word Tapas seems to be the oldest. The words convey
sqtions in the field of cxperience and specially the inner experien es of
maa. Aucient Ryis deemed it necessary to look into their own miads ia
thejr search for truth. They must have realised that the ultimate truth
is mpot external as cverything external is chaoging. They needed thio
ultimate stable truth and they must have felr that such stability is felt in
the core of their very being. Man grows from a child w an old age and
still he foels himself to be the same person. They began to introspect to
find out 1he unity of personality in man. They could do this only by
searching the mind. So, buman mind became the field of their research
and mind itself was the instrument of such a search. This could be done
ooly by introspe:tion. So introspection became the first and original
principle of their research. But they soon must have found that intrpspec-
tion was not an essy job. It could be done only on certamn conditions and
it required special personal and social conuuct. It required austerity and
putting limitations to certain enjoyments which deflected the mind. So
tapas or yoga concept came into exisience. As the practice of introspection
and austerity progressed they must have found by experience that merely
putting of certain limitations was not very useful; as obstructions of worldly
life must have come into their way of searching the ulumate truth. Thence
they must have been led to a special way of life for the search of and
the union with the ultimate truth n life, So, the original concepts of ali
yoga are (1) introspection (2) higher conduct and (3) special way of life.
These concepts or original and primal doctrines were for an ultimate goal,
The goal in Vedic tradition was the union with Brahman and *Sama’ was
used for the same purpose in other traditions. The one philosophy deve-
Joped round the fundamental concept of Brahman and the other philosophies
roucd the concept of ‘Sama’. Though the basic concepts remained the same
their expressions differred. This is mainly due to the usage of language too.
Vedic philosophy found expression mainly in Sanskrit while Jain and
Buddhist doctrines and concepts in philosophy and yoga were expressed in
Prakrit and Pali languages.

Reverting back to the origin and development of the basic concepts
of Yoga it can be said that the Rsis experienced s great difficulty in their
application. They must have tried introspection, must have observed rules
of higher ethical conduct and must have tried to live in a special way of
life 1o bermitage but they must have inevitably experienced insurmounntable
obstacles 1n the furm of Kledas like vgo, attachment, aversion etc, and
even physical handicaps like lethargy, laxity and such other bodily inclina-
tions. Ia search of the remedy for all these physical and mental abstructions
they had to take recourse to penaace or Tapas. They must have found out
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in the course of the persistent experiential resemrch the cfficacy of Pipus
aud soon the word Tapas became the prominent word for such a way of
life. Their stasting point might have bsea the physical- Tapas a5 they must
hive observed the power of fire or Agni to cleanse the materiaf thisgs:
They must have observed in nature that Agni could purify even metals Tike
iron and gol d. This observation must have given them the supgestion that
remaining in the midst of fire would mealt away their obstacles coming in
the way of their Sidhena. In such a way of a similar way T¥pas must
have been piven the first and greatest importance in their Sidhanz. That
is why in ancient times Tapas was more used for Yopa, than the word
‘Yoga’ itself. The word ‘Sramana’ was used for Tapasvt in the Jain tradi-
tion and that too is derived from the root ‘§ram’ which means doing
Tapas. In these times the words Tapas, Yoga etc. were used for the
samc meaning and this very fact signifies the importance of Tapas at the
time of the origins of Yoga. Introspective method failed in modern Psycho-
logy because it has no such background of purifying mind by Tapas.

The Rsis in all the traditions must have realized in due course the
Iimitations and dangers of mere physical penance like sitting amidst fives,
standing for hours under the sun, lying down on spikes and similar other
tortures by way of penances. They must have found the importance of cur-’
bing the mental aberration than merely controlling and even torturing the
physical body. By introspection they could have seen that it is more
difficalt to control the sense organs than the physical organs and it is most
difftcult to control one’s thouvghts. The inper Kiedas are required to be
curbed, controlled and sublimated and such a realization on their part
st have inspired them to the higher Tapas in course of time,

The tendency on their part towsrds secking higher and subtier means
of Tapas is best illustrated in the life of Buddha. He tried all sorts of
tapas and uMimately and suddenly realized under the Bodhi tree that
balanced life is the best penance. The real enemies are insids and they
too can be conqured by ba}aneed approach and stable Prajia. Similar has
beet the exhortation of Sr1 Krsna to Arjuna io the sixth canto in
Oit¥. Mahavira too did the same in exhortimy the conquest of Kasyas.
In all the yogic traditions the concept of Tapas underwent drastic charnge
in- this wise and it expournded in its meaning and exercise.

But this desirable change too was not found to be sufficient. Ryis.
could well realise the limitations of Tupas, It helps no doubt in the quest
of the ultimate but it falls short.  That is solely because it s & negative
means io a way. So they attempted in the positive direction and could
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realise that the attempt for union with the nltimate is not only an casier
course but the right and natural course too. Such atfempts on their part
for the union with the Supreme Reality were termed as yoga. The attempis
proved fruitful and yielded results and naturally the term Yoga becamse
current and popular,

Thus the term ‘yoga’ gained supremacy among other terms like Tapas
at least in the Vedic tradition of Yoga. Yoga came to be considered the
best and shortest cut to the supreme reality. The usage of the term ‘yoga’
is sean in Rpvedic hymns but then it did not mean the same thing as it
meant afterwards when yoga developed into a system. In the Upanisads
too the word Yoga is used. In Mahabharata this word ‘yoga’ is used very
profusely but there it bas been used in context of the Swikhya. Gitd hds
used ‘yoga’ very frequently and expanded its meaning utmost. In Buddha
Pitakas the word ‘yoga’ is not so frequently used as the word ‘samadhi’.
In Jain scriptures ‘yoga’ is seen to De used generally in the semsc of the
activities of the mind, body and speech. This meaning i8 quite the rever 8
of what the term ‘yoga' means,

Haribhadra alone in Jain tradition could see the beauty of the term
‘yoga’. It was he who with all the zest and charm used the term “Yoga'
for the first time in Jainism. It is the word by which he desired tocon gy
his meaning of synthesis He could well see the possibility of using this
term in integrating different philosophical and yogic concepts. He could see
too the pregnant integrative capacity of this word ¢‘Yoga’. This was no
make-believe on his part but he realised by intution the wvast capacity of
this word and traditions and he was tempted to write four books on the
subject of Yoga. Hemacandracarya followed suit in the usage of the terwn
‘yoga’ in his yoga works.

Parallol growth of Yoga Systems

The three main yog, systems of Yoga and their growth is to be
roviewed before taking up the yoga works of Haribhadra. That would
provide a suitable background to understand and assess his works and his
contribution to the field of Yoga. Any system of Yoga can bs well dis-
cussed though arbitririly into eight main topics or features : (1) The goal
of yoga (2) The kinds of citta or the levels of mind (3) The obstacies
coming in the way of concentration and purification of the mind (¢) The
process and remedies to get rid of the obstacles (5) The stages of growth
and development of the mind as well as the personality of the S%dhaka.
(6) The stages of dhydina or the meditational stages (7) The siddhis or the.
special divine powers accuring during Sadhuna and lastly (8) The realizas-
tion of the goal,
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All the systoms of yoga i.e. the Vedic, the Jain and the Buddhist sys-
tosma-hawe diwoloped &1l the eight features in their own style and teadition,
“Phis. very fact shows the similasity of the coacepts in el these mspoctl ¥
suggeets that the growth of these features must be on paraliel fins. As
their miin: springs of  origivs is the same their growth must be paraliel.
Their growth apparently seems to be divergent, but it fs in paralfel direos

tions. Such paraliel growth can be more apparent by comparision of these
piain eight features in ecach system.

A question would naturally arise as to why is thers the difference
of exposition in these three systems of Yoga if there runs such a parale-
lism among them and their main aspects. The reasons for it are equally
natural cogent and satisfying. The first and foremost reason is the diffe-
rence of philosophical background. The language difference is no less
contributory as Vedic systems of yoga were expounded in Sanskrit while
Jain apd Buddhist systems had their exposition in Praknt and Psli. This
difference led to the difference of the usage of terms. The background of
each of them was not the same and that led to the variation in the defini-
tion of ideas and concepts. And lastly, the contexts in which the different
terms were used also varied to a great extent because of the
diference in their usege These are the reasons for the difference in their
respective exposition but this is merely apparent when seen from their
parallel growth and their merging in a similar goal of the ultimate com-
plete and cternal freedom of the soul in each system, '*All is well that
ends well” can very well be applied to all these systems and their appa-

ront difference melts away completely and prepares the ground for
their synthesis.

After glancing over the parallelism among the goal process and other
agpects of the main yoga systems and observing the difference of their
expositions and the reasons thereof it is quite pertinent to summarize this
whole review and arrive at the broad conclusions on yoga in gencral. Such
conclusions are about ten in number and they can be succintly 1aid down
thas here : (1) Yoga renders a great service both to philosophy and psy-
choltgy and is a psycho-philosophic system and has a dynamics of its own,
(2) It provides a technique for the search of reality by all psychic
means. (3) It is an exercise of consciousness on comsciousness itself
apd attempts to find keys to peep into the recesses of the
usconsciousness too, Yoga heiglitens consciousness and tries to get rid of
Avidy by making every thing in psychfully conscious 4} Yoga
uefolds human psyche, enlivens it, expands it, strengthens it, makes it
dypamic and thereby transforms it comipletely by means of meditation, spi-
ritual wthics and special inter processes (5) It provides the highest .goal of
life ‘and prepares the sadhaka for its quickest achievement. Yoga is not
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sotished with & spaaller gosl.nor is it cootent with - -higher siddbis i thn
form of spititual powers, It seats oonteat only with the achicvemont-of the
bighest of the high, the supreme goal of self-realization or God-realization
(6) Yoga provides the shortest cut to reach this gos! but this is possible
omly for the sidbaka with very intense efforts, But even a sadhaka with mikl
wfforts uplifts hie life higher. In short every effort at yoga is comperatively
spoedier in onnobling and uplifting the life of the sidbaka. (¥) Such
poteney of yoga is due to its empirical and operational charactes, Its. aper
rationality is more psychic than physical. (8) Yoga is an art as well as.8
scionce at the same time. It is an art because it teaches the art of heat
living and living too on higher levels of consciousness. It is a science. as.if
teaches the way to search out and practise the truths of lifs and comscions
ness by experiencing them. (9) Yoga then is spiritual science of the humag
psyche and human life and of the reality itself. (10) Yoga-works and pror
ccsses need a constaot approach of synthesis as gencral human tendency is
to fragmentise everything. Yoga needed a synthetic approach before as it

needs it in the present times, Haribhadra provided this need in his times
very ably This brings us to Haribhadra’s works on Yoga.

His Yoga Works in General .

It has been observed before that jeason cannot provide for completé
knowledge of one’s self, the world and the supreme consciousness within and
beyond all that exists. Haribbadra could very well see the limitations ' of
reason while he was busy with his task of synthesis of Indian philosophy.
Naturally therefore he might have taken recourse to yogic way of knowledge
by cultivation of intution amd higher mental faculties and supernatusid
capacities. Shri Rasiklalbhai rightly observed in connection with Haribhadra's
philosophic works that it must be the Yogi Jiiina alone which can lead to
right knowledge of the supersensual meanings and that is why it déserves to
be included in the science of epistemology.2? It can be guessed with all
probability that Haribhadra’s yearning soul for knowledge could not rest
content with mere philosophical studies. His unquenchable thirst must have
naturally led him to-yoga and there he must have found not only the satipe
fying means of knowledge but also the means to attain the summum

bonum of his life in the form of Moksa but that was not all and not the
end for his creative genious. He saw in the field of Yoga too that there

wers more systems than one apd his integrating mind could easily see W
pecd for synthesis in yoga also. In this way Haribhadra was temptad tp.
work for synthesis of yoga and thus be provided the need of his times.

After this general review of Haribhadra’s yoga works it i nvees
ssary now to take a preview of thess works, Before Haribhadra, #o'
philosopher or a master of yoga had attempted to synthssive
works on yoga in al eystems or {raditions of Yoga. Haribhadra s
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the fsmt genins who attempted to do justics to this very imporiant task of
mwithesis of yoga in various systems. From this point of view Haribhadrx's
works on yoga stand unrivalled and posit a unique synthesis. His yoga
wirks are considered the best of all his works, That may be dus to bis
aisture troatment of the subject in his later age. By such a synthesis of Yoga
be has rendered service not only to yoga but to all systerns of Yoga, Integral
#pproach is not a complete novelty in India because it is inborn in the
philosophical spirit but Haribhadra’s synthesis of Yoga is a novel attempt
because it has dealt with the synthesizing system of yoga itself. Yoga in
general has its basic task to synthesize the human psyche. But when yoga
becomes a patt of a philosophic tradition or when it becomes a tradition
iteelf, it loses its very spirit of integration and becomes a parrow sectarian
reductionism. Haribhadra saw this sorrowful plight of yoga in different sys-
tems and he must have thought it necessary to draw it out from such a
narrow plight, by an attempt of synthesis on the broadest possible basis at
the time. Suffice it to say here that Haribhadra provides a model for the
syathesis of yoga and that would be useful to us today in our similar attempt.
What is the secret of his successful synthesis ? Like all seekers of knowledge
and all researchers he made it his principle to adopt what he deemed to be
the truth by an objective reasoning and stuck to it at all costs. It is the
propriety, the truthfulness of a principle that mattered 10 him. He gave
importance to reasoned statement ( yuktimgt) and thereby found
out the right basis for synthesis. Added to this very basic principle of
integration, his five—fold virtues made his integral approach complete. These
virtues though spoken of before are worth mentioning beie without the
fear of repetition. They are (i) balanced judgement (2) comparative study
(3) respect for the opponents (4) objective assessment of even one’s own
faith and lastly (5) right use of language. He tried to sce the meaning of
the words and tried to fill in the gaps by the right use of words.

The motive behind his works was pure service. His spirit of service,
his equanimity and his sublimated self contributed no less to the synthesis
of yoga.

After these preliminary remarks, we have come now to his works.
proper. He wrote four works on yoga (1) Yoga-Viméika (2) Yoga-Sataka
(3) Yoga-bindu and (4) Yogadrsti-samuccaya. All these works are in verse
but the former two are in Prakrit prose and the other two are written in
Sanskrit. The former two are for the laymen and that is why they were
written in Prakrit. They are mostly after the Jain tradition but there too
the mark of the spirit of Haribhadra can well be seen The other two are
written in Sanskrit, i.e. Yogabindu and Yogadrstisamuccaya are for the
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Kemed and for sudbakas and therein be has poured his spirit, Therein be
Bas shown the thesis of his aynthesis very well and to a high mark.

. Haribbadra scems to have written the smaller treatises on yoga for the
common people and then after stodying yoga in all systems he seems to
have thought it fit to attempt at their synthesis. Though he and Sankara
seem to belong to almost the same time, and both of them seem to be
great geniuses with their respective creativity they worked in somewhat
different directions, Sattkara has no doubt reandered great scrvice in reesta-
blishing the doctrine of Advaita by the synthesis of his own style. But
Haribhadra has rendered such a service which Sankara has left out. San-
kara unified Vedic philosophy in his own aggresive style but Haribhadra
has tried to synthesis almost all philosophies in India at the time. Such &
synthesis in the fizld of yoga was beyond the perview of any philosopher
previous to him. Even after Haribhadra no one has attempted to synthesise
yoga in a similat style aad so comprehensive a basis.

Yoga-Vimsika

K. K. Dixit has rightly described this book of Haribhadra as a good
summary introduction of his other writings on yoga2¢. Most probably this
book was Haribhadra’s first book on Yoga. In it he has treated only the
main topics pertaining to yoga very cursorily, Here he pgives the clear
impression that yoga stands for all that he considers to be noble in man’s
character. It means that yoga lays down rules and an ideal of higher con-
duct of life conducive to spirituality. Such rules are negative and prohibi-
tory in pature. Positive rules are for observation in practical life, Such a
general description of yoga by Haribhadra removes the mystery of the mist
round yoga that has been created since ancient times. He has rightly called
yoga as a noble and spiritual conduct of life, This does not mean that he
is not awars of spurious yoga. In the twelfth verse of this book he con-
demns machanical performance of yoga and calls it a hoax.

In this book Haribhadra recounts five constituents of yoga (1) Sthdna
{(2) Uccarana (3) Artha (4) Alambana (5) Anzlambana. The first describes
bodily pose proper for yoga and that is the beginning of yoga. Perhaps
pose has great importance in all yogas. Restlessness of body is a great
hindrance in yoga. The second element of yoga consists in uttering benedic-
tory chant properly. Proper utierance of mantra has more importance than
proper pose. These first two belong to body and speech, and so they are
more physical in pature., The third prescribes the understandiog and gras-
ping the meaniog of the mantra or the chant. The chant can have its
benaficial influsnce only when its meaning is grasped fully, The fourth
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| tho necemsity of concentration on the sierpal specialities of, opels
deity snd the fifth requites ooncentration on the spiritual charactetistics of
the deity. In such a short description of yoga, Haribhadra has provided
Pive Progressive stages of yoga whereby even a Jayman can take ‘redourse
40 m stép by uep and ascend the heights of Yoga.

S&mluﬂy he has e,lamfwd the perfotmcrs of yoga here only into mp
sategories : (1) Defa-curitrin  and (2) the Sarva-caritrin, The first only
sttempts yoga partially and only on one item. This is so because all per-
formers of yoga have not the same intensity of will or efforts. So Hari-
bhedra has given four sub-types of the above five types of yoga secording
to the intensity of will, his quick action, his stability, and his success in
yvoga and thus these four subjects are nasmed by him as Icchs, Pra-
vritti, Sthira and Siddha respectively.

1

Haribhadra exhorts performance of yoga to take care in undertaking
observance very properly otherwise improper observance leads to disaster
and such a strict caution is given by him in the fifteenth verse of this
book, Without proper path all efforts would be in vain. Proper observance
is of four types (1) to which the performer has attachment (2) for which
he has devotion {3) which he understands and (4) which has become a part
of his nature,

By this small booklet on yoga, Haribhadra has opened the gates of
yoga to the common man living in the midst of worldly life, He has des-
cribed afl the mein stages of yoga without puzzling him by technicalities.
He has shown the highest stage achieved by yoga, by a simple term like
An%iambana yoga wherein the sadhaka is without any dependence and is
fully seff-dependent. He has prescribed the proper ways to yoga and has
laid full stress on it. In short this book of Haribhadra is an instruction
to yoga for the common man and is a summary for all yoga for any
sidhaka of yoga.

Yopga-Sstuka

It has been rightly statqd by Dr. Indukalaben H. Zaveri that the
gubjects treated in Yoga-Sataka are almost the same as are treated in
Yoga-bindu by Haribhadra and they are dealt with succintly in this sma-~
Her book.??” The subject of yoga is treated here as in Yoga-Viméika on
Jain tradition. Pandit Sukhlalji has very pertinently made it clear that
Jainism here does not mean only secterianism but only the Jain spiritual
teadition. The main emphasis of Haribhadra hereinto on the observance of
right conduct in accordance with the -standards of popular religions .aad
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thoreby to cultivate virtues and discrimatmtion. Such a view of Heribhedos:
scems to be non-traditional fromi the Jain point of view bezause it is éxteas
ondinarily an independent view of ybga. According to Haribhedrs Yoge is
the practice of such affirmative and prohibatory rules of condust which sew
conducive to Mokya.28

It seems that Haribhadra might have first attempted a short summery
of his yoga ideas in accordance with Jain tradition and presented it in his
small Yoga-Viriskd, Thereafter he seems to have tried his hand at Yoga-
Sntaka. Though the basis is the same and he seems to have kept before
his eyes the Jain spiritual tradition, the perspective must be the yopx in
general and yoga of his own concept.

It is worthwhile tp see the main topics touched by Haribhadra in
Yoga-$ataka and to comment on them keeping in view how he has tried
to synthesis yoga even in this primary book on yoga. In the first vesse of
benediction he pays homage to Mahivira but herein too as Dr, Zaveri poiaty
out that he does so because he considers Mahavira as the prince among
yogis.2® The subjects treated in this book are (1) forms of yoga (2) Adhi~
kiris of yoga (3) Preparation for yoga (4) Stages of yoga (5) the mens ta
rise to a higher yogic stage (6) the methods of introspection and similar
methods of self-assessment (7) satsahga, obedience to Guru and other simi~
lar means (8) the use of pilgrimages etc. (9) meditation and other means to got
rid of raga, dvesa etc. and to make the mind steady (10) proper food end
control on food (11) Bhiksi and the right method for it.

Here it needs some clarification and some comments before the text
proper is taken up. Haribhadra has taken up the word yoga for his trea-
tise on yoga and this is not generally an accepted term for yoga in Jainism.
It is called Sarvara in the Jain tradition, Even then he had adopted the
term yoga and this is a clear departure from Jain tradition. Similarly he
mentions Yogadhyayana in the first verse of Yoga-fataka and this too is
a sign of his independent approach to yoga beacause there iz mo
such tradition called Yogadhyayana in Jainism. By this word he means the
study of yoga in all other systems of yoga. The eonclusion we can aerive
at is that Haribhadra though tried to follow the Jain tradition of yoga in
Yoga-$ataka he has taken an independent view of the methods therein, and
gave justice fo them because they contmined practical truths and not Bl
us¢ thioy belong to his acoepted religion. This is true for not only this -
small book on Yogasataka but is equaily and perhaps more applicable tor
his other two books on yoga i¢, Yogabindu and Yogadrstisambooays. F-
wis not merely an eclectic but an inteprotor of alt teligions and all svote
abd even all traditions. He was feeling ke & fish out of water ift- this sep~
terian atmosphere. He seems to have seen and scemed to have shezed the
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opportunity to express his integral approsch in the field of yoga. He was
peoud to be 2 Jain and still he was above Jainism, he had left Brahmanism
but still held oo to the best in the Vedic tradition. That is why he men.
tions Yogadhyayana in the first verse of Yogaéataka and suggests unequi-
vocally that it is necessary to study all systems of yogs and to take the
best out of them and synthesize them. These are the first signs »f his atte-
mpts to synthesize in goneral,

Haribhadra recounts two forms of yoga : (1) Nifcaya yoga and (2) Vyav-
hara yoga. The former is the higher yoga or the yoga proper in which
Samyag Ji%ina etc. make Moksa possible for the sidhaka, The other is the
yoga of spiritual conduct by which the sadhaka attains all the qualities
required for the former. In this wise the latter is the operational part of
yoga. The sidhaka has to make efforts in accordance with his capacity, and
march towards the goal of Moksa. Haribhadra advises the szdbaka to
take recourse to yoga-conduct according to Adhikara or his firmness for yoga.
There are generally four categories of s@dhakas (1) Apunarbandhake
(2) Samyagdrsti (3) Defavirati (4) Sarvavirati, As these categories are to
to be discussed in more detail in the next lecture, suffice it to mention here
that in religious practice and specially yogic practice it was considered
absolutely necessary to make yoga-effort according to one's qualification or
the fitness for such actions. It is a considered opinion of all yoga-systems
of India that one should see one’s worthiness for yoga practice and should
never try beyond one’s fitness, Every sadhaka must start from the stage
where he is and should strive only according to one’s capacity, otherwise
undue practice would do more harm than good. The question arises as to
how can one’s fitness for yoga or his stage for yoga be determined ? A
novice in the field of yoga cannot discriminate hiwself as to where he stands
and what is his qualification for which stage of yoga. He has yet to grow
into such higher discrimination. The answer provided by all the systems of
yoga is that he should approach on appropriate Gura. It is dangerous to
tread the path of yoga without the help of a spiritual Guru. It is argued
and argued with fair and sound logic that when a teacher is required in
tl}o field of worldly knowledge, much more indispensible he is in the field
of yoga.

Equally important is the daily routine prescribed for the Sadhaka.
Apparantly the daily routine of the sHdhakas of different categories may
seem alike but it differs in its content because of the quality and subtelity
of inner action of each one of them. Daily practice bas a very important
place in yogic sadhand and it has to be carried out without any lethargy
op the part of the sidhaka, It strengtbens good habits, disciplines the mind,
gives rythms to life, bestows hermony in physics! and meantal actions and

o N



Haribhadra and Psychosynthesis 2y

lastly it brings concentration of the mind. These benefits are available only
to Him who does his daily practice with interest. If it is done mechanically,
reactions of all types set in and the vefy purposé of the praetice is marred.
TFhe interest of the sadhaka is lost if he attempts too muich or too leét
thant his capacity and that is why he is strictly advised t6 do yogic éfforts
and follow daily routine according to his c¢apacity and his fitness. Hayf-
bhadra uses a very apt word for a practice carried on with ititerest anf he
describes it a8 mixed with elixir and such practise is alone yoga.3_ Such
ptactice consists of some ‘do’s and some ‘donts’ of affirmative and prohi-
bitary actions and such a practice done with love and reverence and liveli-
ness leads to yoga. Actions and proper actions of duty are the responsibility
of the sidhaka and should be performed by him well. Haribhadra empha-
tically declares and clarifies that detached activity is not antagonistic to
yoga-action but the Klesas and VAsanas are the real enemies of yoga.3?
That is why the gurn has to give advice to the practitioner as a doctor
prescribes medicine to a patient in accordance with the requirement of the
case. Haribhadra has suggested ways and means of sadhana for a house-
holder too. He advises him and the sZdhaka to do action and sidhana
without sparing himself. This is very important because yoga can well be
expressed in internal as well as external activities which are conducive to
Dbarma. His emphesis on Bh3vanas is very pertineat to yoga because in
all yogas, bhavana is really a very effective means to sublimate mental
activities and is proved to be psychologically sound. Its efficiency will be
discussed in the next lecture by commenting on its psychological import.
Bhavanas are generally considered to be four but twelve according to the
Jain tradition. Haribhadra warns against teaching yoga-practice to the non-
deserving because it entails a lot of mischief not only to the receiver but
to the perceptor and to the society at large,

Haribhadra gives four very pragmatic suggestions for the progressive
sidb:ika to raise himself to the higher stage : (1) he must introspect and
circumspect his behavior and nature (2) he must dispassionately listen to
other’s comment on himself (3) he should pay attention to th: process of
purification in his physical mental and oral activities and (4) he should see
minutely the outward signs of his progress and purity. ‘The proof of the
pudding is in the eating’ and this popular saying very well applies to
yoga-practice. The practice must result in concrete and steady progrsss in
all aspects of the sidhaka’s life. The first and the best means is introspec-
tion, One who can scrutinize objectively his own meatal modifications ¢an
easily find out whether he is progressing or not. The peace of mind, incre«
asing awareness, clarity of thought, pious emotions and steady and balanced
approach to all are the sure signs of inner progress, Similarly he must be
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able to find out the reactions of others to his bthaviour and should find
out whether his conduct is conducive to their happiness and listen to their
comments with discrimination and adopt himself to them accordingly. Purity
is the sure sign of progress and should watch himself minutely and see
that purity is reflected in his actions. There are outward and inner signs
by which ope can see whither he is driving at. These are ali pragmatic
suggestions and are psychologically very sound too.

Haribhadra seems to be a very experienced and practical yogi too and
be very well realizes that to achieve certain virtues or even purity is not
enough. They must be preserved and stabilized because they can be lost in
no time if not properly established and stabilized in one’s nature. So he
gives clues to this effect and some practical means (1) to contact sidhakas
of the same category or better persons (2) to honour them and to concen-
trate on their virtuous behaviour (3) to think on the nature of the world etc,
A man becomes what he thinks is a sound psychological truth well known
since ancient times and Haribhadra recommends the same, to the sadhakas
to practice at all times.

Haribhadra with equal clarity and practicality shows the means of
mental pecce, the routine for the novice and mentions means to get rid of
Riga and other passions. His main emphasis is on good and befitting
conduct and by that alone the sadhakas can progress. He puts emphesis
on the right sort of food for it has also a great effect not only on the
body alone but also on the mind. Fool must be such that it should not
create any anti-effect on the body or the mind and shovld be conducive
to pure life. He has discussed the fruits and siddhis of yogic action and
sddhanz and suggests the sadhaka to remain aloof from them and to stick
to the ideal of Moksa. They must be used only for the attainment of the
ideal and never otherwise. The seeds of Visana or Klcsas are very hard to
get rid of. The well known simile of the mioute molecules of a frog is very
pertinent. Such molecules again spring to life as soon as it rains and simi-
larly vasans seeds also revive. Only the burnt up ashes of the frog do not
revive and so are the burnt up vasani-sceds. The sure means for such era-
dication of all Vasana is complete purity.

Huribhadra wrote both thess works i.e. Yoga-fataka and Yogaviméika
for the common man and keeping this purpose in view he uses Prakrit
language for the .uedium. He has given nof too high or too subtle yogic
concepts deliberately for this purpose but at the same time he has given
in nutshell the core of yoga in an independent style. The signs of his coms
Parative and synthetic approach can well be sgen in these boo.s too as
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mentioned before. Hiz main thesis herein is that good conduct, faithful
doing of one’s duties and sincere observation of social and religious rules
of conduct are the true basis of yoga and they can lead to higher stages of
yoga too He emphasises good conduct in all possible ways and suggests to
keep good coimpany, good thoughts and goed Bhivanis. Lokdharma is the
basis of true yoga and if properly observed leads to higher and subtier
stages of yoga and ultimately Jeads to Moksa. Yogi Haribhadra while
giving blessings to the mendicants after giving themn food had been giving
them the same exhortation of intensifying their efforts for Moksa. This is
very suggestive of his yearning for Moksa.

Haribhadra made Mokga and other philosophical concepts as the
main planks of his thesis for the synthesis of yoga. Such a thesis was a
natural outcome of his integrated life and personality and a spontaneous
expression of his philosophy of Synthesis.

How he attempted such a synthesis of yoga, how he fared in his novel
attempt and how he was a great success In such a synthesis, is the main
theme of our s:cond lecture on Hiribhadra’s Synthesis of Yoga.
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11
HARIBHADRA’'S SYNTHESIS OF YOGA

Vyasa the great scer and the sage taught his son Sukadeva ali the
scriptures but for the final exhortation he sent him to king Janaka, When
Sukadeva approached the king he asked Sukadeva to bring a gift that
would be useless. After a long scarch Sukadeva saw that it was the ego
that is useless ! He ran and went straight to the king Janaka and offered
his own ego as a present to the Guru. Janaka was very much pleased and
gave him the final benediction and blessed him and said, <“The root of
all knowledge too is in the ego if it is sublimated and integrated into super-

consciousness,”

This epic story is ful} of meaning and suggests that seeds of true inte-
gration lie in the evolution of mind and the personality and its final
summit rests in the Superconscious, All the attempts in this direction are
true efforts for synthesis and Haribhadra has done an unique task in the
field in the beginning of the middle age, It is interesting to see how Hari-
bhadra prepares a philosophic background for his synthesis and how he
adopts and interprets different yogic concepts. In a way his was the first
attempt for the synthesis of yoga and that too so early as in the eigthth
century and naturally the effort cannot be expected to be a complete and
final synthesis.

Haribhadra’s Integral Approach

The karikas of Haribhadra make it quite clear how he has approached
the yoga systems of yoga and how he has tried to come to an integrated
thesis of yoga. They are the Karikas 524, 525, 526 of Yogabindu and 207
of Yogadrstisamucchya. In the last one he emphatically says that he has
gleaned yoga concepts’ from different scriptures for the sake of refreshing
his own smyti (zawareness). Here the word smrti does not mean mere men-
tal refreshing of thought but to rise above mind and stay in his own
Atman or the Seif. In short like any great genius, he frankly says that
the greatest benefit in writing books on yoga is to himself. But he
does not rest content with only his own benefit. He knows too that there
are aspirants to whom these books or this integrated approach is equally
useful. He makes such a recommendation to them in Karikd 524 of Yoga-
bindu to adopt a similar integral approach to yoga knowledge for their
own benefit, Those who are prepared for their own good (svahitodyataih)
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should adopt such an approach and that is why we too do likewise
in accordance with Haribhadra’s behest and study his work in the
samé mannet,

We can see gight stepts or eight aspects of his integral approach. These
cgn well be gleaned from these above-mentioned Karikas, More Kirikis
can be added to this list but these above sufficiently clear these aspects,

According to Haribhadra the wise man should not have any distine-
tion like one’s doctrine or other’s doctrine. The doctrine or the established
truth (siddhdnta) should never be a matter of one’s like or dislike or of
one’s whim. It must be above one’s prejudices. It must be judged on its
own merit, Truth stands above everything and it cannot be grasped if
viewed with attachment or indifference. It should not be a matter of a
secterian faith. One should have to rise above one’s taith and should judge
the established truth and accept it whether it is ordained by his faith or
whether it belongs to another faith. Truth itself is 1ts awn criterion. This
is the first requirement for a synthesis. The second factor or aspect follows
from the first. The doctrine or truth must be logicaily sound and ritional.
It should be established by reason and logic and should not go against the
testimony of observation and inference. It must be Yukta i.e. well-reasoned
and well established by logic. Such a truth alone must be acceptable. No
doctrine which cannot pass the test of reason and higher reason and intui-
tion can be acceptable to the wise, The term -overs a wide meaning and
can include higher reasoning and even intuition of the seers.

The next factor for synthesis is naturally the outcome of the first two
factors. Such truth-seeking and rational approach to truth is possible only
if one adopts an impartial attitude. Any judgement to be true and faith-
ful should be completely impartial and objective. Haribhadra calls such
impartiality as Madhyasthata. {t is suggestive of balanced and detached
approach and still there must be an eagerness to sce the truth. Such an
impartial observer of truth must be well versed i scriptures and a knower
of the essence of truth i.e. Tattvajda, This term leads to the next require-
ment of synthesis. The word Yukta and Tativajia include in themselves
three more factors for the recognition of truth., They suggest, first, that
the seeker after truth must be very eager to koow the truth, he must be
yearning for truth. Without keenness for truth, no truth can be seen. This
is suggested by the word Svahita i.e. one’s own goyd. These uare the words
used by Haribhadra in the Ksarikas 524 in Yogabindu. The aspirant should
try and try again and constantly search for truth and nothing bit the truth
and such intense yearning alone can lead to the kn)rwledge of truth, Bat
this too is not sufficient, The searcher must have the capacity to examine
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truth and must be able to distinguish between the truth and the untruth,
between truth and half-truths. It requires discrimination and that alone
can enable him to find out the truth from the chaff of half-truths or par-
tial truths, But this too is not enough. One may be able to see truth but
cannot grasp it or cannot adopt it. This is well illustrated by the well-
known confession by the evil genius of Duryodhana in the greatest epic of
the Mahabharata. He says that he knows Dharma (truth) but cannot
follow it; he equally knows the untruth but he cannot eschew it. Such a
tragic condition was not his alone but of the many even today and of all
of us to a greater or lesser extent, Truth only seen and not grasped is
almost useless as it is well shown by the same character of Duryodhana.
Truth can be proved to be benavolent only if it is grasped and followed
in action. This is not an easy task. It requires moral courage and uncqui-
vocal love for the truth to practice it. Action is the right test of truth,
This is the last and best test for the right internal approach to truth In
short the eight factors for iotegrational approach are : (1) detachment
(2) impartiality (3) keenness (4) right examination of truth (5) discrimi-
nation between truth and untruth (6) acceptance ol truth and rejection of
untruth (7) the moral courage to grasp the truth (8) concomitance with
the truth. The first four factors are specifically stated by Haribhadra and
the last four ones are natural deductions from them. Haribhadra’s integral
approach consists of all the eight aspects examined above. With such an
attitude he picked up the drop of yoga from the ocean of yoga-texts, as
as he himself states in the Karika 526 of Yogabindu. In Yogadrstisamu-
ccaya he makes a similar statement in Karika 207. His primary aim is for
his own spiritual upliftment but as a writer he houpes that his yoga works
should make the peopls and especially the readers and students of these
books yoga-eyed. This is suggestive of his service motive as well as his
desire for propagation of yoga.

Such an integral approach gradually grew in the life of Haribhadra,
In the beginning of his career as a Jain Acarya he stuck to the newly
accepted meanings of the traditional terminoiogy. Dr. Zaveri has rightly
quoted the word Sarvajiatva in this regard and she has shown that p
Dharmasangrahani he too followed Jain acaryas like Siddhasen and others
in interpreting this word. It is the Jain traditional belief that Sarvajfiatva
was gained only by Jain Tirthankaras like Mahavira and others and not
by Kapila and other non-Jain secrs. But when Haribhadra takes up yoga
works he changes his opinion and unequivocally declarcs that the savants
who attain to nirvina attain Sarvajfiatva or omniscience ! From this and
other instances it is seen that he grew out of secterianism gradually and at
jast even from secterianism of his accepted Jain religion. He had a free
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mind that could not bz limited by any narrowness whether such limiting
forces came in the namez of religion. That s why Haribhadra finds his
real self in his yoga works and finds too the right and free expression of
his independeot spirit in the field of Yoga.

Three Stages of Synthesis

Not only the meaning of synthesis widened with the growth of his life
and personality but the usage of the word got extended with its usage,
The growth can be shown in three stages (1) In the first stage he tried to
see and understand different view—points on a »Jarti:ular problem and to
place them in such a way thit there would not be scen any conflict
amongst them. In doing so he tried to see each in their proper perspec-
tive and see the underlying meaning behind each onc of them and never
discarded any one of them Behind such an attempt the influence of Sya-
dvada can be clearly seen. (2) But in the second stage of synthesis
he went one step [urther and tried to see different view points by
interpreting and adding meanings to the prominent words in each of
them. This 1s not an arbitrary interpretation but he tried to strech the
meaning of such words as far as possible in order to hav: a sound
synthesis of all view-points on a particular problem or 2 question.
(3) In the third stage he tried to go =ven beyond this and went to the core
of each of the view-point and tried to catch the essence of their prominent
words so that such words and their meanmgs can be interpreted for a
real synthesis of all the view-points. Tue sccond and third stages of
synthesis are creations of Haribhadra’s own method of intsgration. By
such a sound method he tried to interpret different words like ‘Tévara’,
‘Prakrti®’, ‘Advaita’, “Vijiiana’. ‘Sunya’ and other words in such a fashion
that the gap among different philosophers could be lessened2. Similarly, he
interpreted words like ‘Mukta’, ‘Buddha’, ‘Aihat’ etc. in a like manner and
considered them to mean the same Siddhapurusas who ase all omniscient.3

Haribhadra is conscious enough to see that no overdoing be done in
the name of synthesis and he takes care to seec the opponent’s arguments
with regard to such integral interpretation of different prominent words and
vadas. The opponent would argue and ask why each vada has used diffe-
rent terms and different concepts Haribhadra anticipates such an argument
and tries to answer it, Sages and seers gave expression to the same truths
but they differed in their exposition in the different context of their terms,
Moreover they had to see the difference of their respective audience and
the difference of fitness or quahfications of the disciples too. So the diffe-
rence in context of time, of the audience and the fitness of the dieciples
pre the main reasons for the difference in their respective expositions,*
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We add to these arguments and say that the difference in the tradition,
the langnage and the background and the development of each Vada and
the difference and uniqueness of the growth of each savanat or the seer also
played a great part in their respective exposition of the same truth. Ib
ghort it can be scen that Haribhadra endeavoured to establish the age-old
gaying that truth is (ne and seers express it in many ways.

Haribhadra never rests content with synthesis of thought or philoso-
phy. He did well 1a this field mm his works on philosopby, What he rcaﬂy
wanted was synthesis in life and he desired integration in the life as a
whole and in the society too. Naturally his yearning for an all-round
integration led him to yoga because he could see in metaphysical works
that the ultimate problem could be rightly understood and fully solved
only by superconscious knowledge and on a transcendental level of higher
consciousness. Such knowledge and such higher level of life and conscious-
ness is only possible by yoga and yoga-practice. Yoga alone would lead to
yogi-jiiana and yogi-jiiina alone can satisfy the inquisitive and aspiring
mind like that of Haribhadra. So his turning to voga was a natural out-
come of his persistent efforts for the true knowledge throughout his life.
He felt surs that the ultimate questions of omniscience, Moksa, Karma
etc. can only be solved by yogijfiina and this he makes clear in Karika
143 of Yogadrstisamuccaya. Any other attempts except Yogijiiana are use-
less and lead to mere wranglings in metaphysics. This is his considered
view after a life-time of efforts in writing philosophic books, His view is
fully supported by scers of all ages and all religions all over the world

The natural and logical corollary of such a vision is that one should
strive hard to have yogijiana. It 1is only possible by sincere and honest
practice of yoga. Yoga and hard practice of yoga alone can lead to yogi-
jiigna and that is why Haribhadra eulogises yoga untiringly. In Karika 37
and 38 of Yogabindu he compares yoga with the wish-tree or the wish-
diamond. Yoga to him is the chief among all religions or dharmas and
yoga is success itself Yoga alone can Jead to the ultimate reality. This
was Haribhadra’s considered opinion which was not merely a matter of
belief but the essence ot a life-time of a scholarly and religious pure life.

Yogabindu and Yogadrstisamuccaya and General Review

It is quite pertinent now to take up the last and the best yoga-works
of Haribhadra. Haribhadra is at his best in these two works and more so
in the last wock i.e. Yogadrsiisamuccaya. These books are in verses written
in Sanskrit. Both of them show his mastery over the language and display
the clarity of his style. He uses new words to suit his meanings. He uses
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cemparative method of synthesis and avoids controversies as far as possi-
ble because. his main task is integration. In the first Karikz of the intro-
dyction to Yogabindu he emphasises the Tattvasiddhi which is nothing but
an integrated yoga. This he wants to do by impartial approach because in,
egpence there is no conflict among the scriptures. The end is common to ajl
though the manner of exposition may be different but that is immaterial
says Haribhadra in the second and the third Karikas of Yogabindu.

The subjects treated in both these books vary to a great extent. In
Yogabindu subjects like the unity of yoga, the greatness of yoga, Adhya-
tma, preliminary performance, deity worship, good conduct, peaance, worlaly
bondage, spiritual enlightenment, categories of sadhakas like Apunarbandbaka
and others, Japa, self- assessment and infrospection along with some basic
philosophical questions like Moksa, omniscience, soul and ultimate existence
are discussed and expounded by Haribhadra. In Yogadrstisamuccaya, sub-
jects Itkc the types of yoga, eight dustis, scholasticism, logic chopping;
moksa, momentariness und absolute eternalism are treated. Herein the
main treatment 1s about the eight drstis which show Haribhadra's origi-
nality and the philosophical discussion reccives subsidiary place. There is
natural overlapping of some subjects in thess two books but most of the
subjects are supplementary.

Common Philosophic Concepts

Haribhadra’s real art of synthesis fies in the fact that he first sought
to find out the most common and most basic concepts in the philosophies
of all the systems. Once the common ground is found, it is easy to fill up
the gap in the rest. This 1s the only pragmatic way in bridging distance
in any question. Haribhadra made a friendly and sympathetic approach in
the field of philosophy. This was specially necessary at the time when
Haribhadra sought to pacify the hard wranglings of scholasticism and sec-
terianism. He could see well from his decp study of different philosophies
that the goal of all of them is common to all. Moksa is the goal of all
Indian philosophies. Their descriptions of Moksa may differ slightly and
the terms used for 1t may vary but in e-sence the goal is the same in all
of them, In Vedic philosophy and Jainisra the common word is Moksa’ or
Mukti though Sankhya uses a similar word like Kaivalya, Buddha uses
Nirvana but in essence the meaning is the same. In this wise the first
atterpt and a great onc is successful in seeking a common goal in Moksa,
‘Well begun is half done’ is well proven in the task of synthesis of yoga
by Haribhadra. This first success leads to another and in a wise manner
quils:hadra secks to conquer the citadel of synthesis,
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Haribhadra’s practicality does not end in merely seeking the commoan
goal. He desires to have some common features of the goal as well, He
sought to establish by argumentation in these two yoga books i.e. Yogi-~
bindu and Yogadpstisamuccaya the omniscience in Moksa. He sought to
[‘?mVe too the eternity of Caitanya and momentariness of matter. He held
the Jain view in this regard to establish it in his own style. The feature of
omniscience is not hard to prove as that too is common to ail philose-
phies. The Vedic and the Jain systems already believe in the doctrine of
Moksga and in Buddhism the very word Buddha is suggestive of the fact
of omniscience of the Tathigata. In this wis: unity is completely sought
in the matter of goal by Haribhadra,

Once the common goal is established and a synthesis could be possi-
ble, the question of the seeker of the goal arises. Who is the real seeker ?
There too the Vedic and the Jain systems can readily agree on the sentient
Atman as the seeker. It is the common impression that the Buddhist do not
believe in the Atman and that is why Anatmavada was said to be popular
among some section of Buddhism, Haribhadra has well tried to prove the
doctrine of the soul. We can well add to his arguments and say that the
great Buddha himself has declared this doctrine of the soul. He himself
has said that he took many births as a Bodhisativa, and his last birth was
that of a Buddha Gautama. As we have said before it 1s not our task to
go into arguing and establishing philosophic truth in our lectures. Our task
is to see how Haribhadra tought his synthesis of yoga. Suffice it to say
here in brief that in Buddhism too the doctrine of soul was upheld but in
its own negative style.

But what comes in the way of the soul to seek the goal of Moksa ?
It is klesa or karmasaya. On this point too all the philosophies ha\;c a
common view though their expositions are in their own respective style,
Similarly, all agree that kleas beget duhkha and this world is miserable
because of the prominence of duhkha everywhere.

As to the remedy of duhkha, all of them agree invariably and say
that by efforts and intense action in the right direction duhkha can be got
rid of. All Indian pbilosophies are fully optimistic and make mau self-
relient, by establishing the doctrine of self-help. The problem of fate-in
contrast to effort is well solved by them all and they declare unhesita-
tingly that fate is the outcome of man’s efforts, and pothing more and
that is why it can be altered by efforts alone. Haribhadra has well esta-
blished the supremacy of human efforts in the Karikas 324 and 325 in
Yogabindu. Thus Haribhadra could seek common ground in the matter of
the sccker, the klcdas, duhkha and in the importance of human efforts and
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thus covered four more factors, Haribbadra describes the worldly life as a
terrible disease (Mahavyadhi) after the fashion common to all Indian phi-
losophies in Karikas 188 of Yogadystisamuccaya.

It is a great wonder that there is the greatest majority of people who
are prone to enjoy this world though they find it miserable ! Not only the
philosophies and religions of the world declare the worldly life to be mise-
rable but even the common experience of the people at large has the same
say., The dubkha is not a subject of guessing but a hard fact of human
experience and even then most of the common men seek worldly enjoyment
and that is the greatest of human paradox. Very few people seek the
human goal of Moksa eventhough all the people know of it. The question
why for such a dichotomy is an age-old question. It can be answered suc-
cessfully by philosophy that could only be solved by yoga. Haribhadra
describes such men as are after the worldly enjoyments as Bhavibhinandi
in Karikas 75, 76 of Yogadrstisamuccaya and rightly too. All systems of
yoga readily agree on this apparent fact of the tendency on the part of
common man to enjoy life. In this wise Haribhadra has covered the
seventh common factor for his synthesis. And the last and not the least,
he seeks a common ground in the matter of the means to get rid of all
the obstacles coming in the way of the realization of the goal. Right faith,
right knowledge and right conduct are the most common ground as far as
the means to the common end is concerned. All philosophies, all religions
and all systems of yoga and sadhana unreservedly prescribe these threefold
means for the realization of the spiritual goal. There is hardly any diffe-
rence even in the expression and content of these threefold means. Dr. K. K,
Dixit honestly doubts Haribhadra’s attempts at seeking such a common
ground in this threefold mcans because he teels that the core of faith,
knowledge and conduct cannot be the same in all systems.> But Haribha-
dra does not desire that the faith be in the same deity. He is content to
gee that the seeker has a higher faith. Content of all good faith is the
higher aim. So 1s the case in the matter of knowledge and conduct. Full
knowledge is possible only after the attainment of the goal, Even different
categories of sadhakas cannot have the intensity of faith, the same depth
of knowledge and the same purity of action. Even then ail of them are
bent on having right faith, right knowledge and right conduct. So Hari-
bhadra to my mind has made a marvellous attempt in the matter of see-
ing the common ground as to the means of realizing the goal of Moksa,
Thus Haribhadra covered seven common grounds of synthesis of yoga and
they ere in nutshell like this : (1) The goal of mokga (2) The Soul, seeker
of the goal (3) klefas, the obstacles (4) duhkha in the world (5) the
human efforts to get rid of the obstacles and duhkha (6) the tendency of
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wofldly enjoyments and the Bhavabhinandi (7) lastly the means of right
faith, right Rnowledge and right conduct. In such a wise, Haribhadra has
successfully covered the sevenfold common ground and thereby has laid
down a firm foundation for building up the synthesis of yoga. There can-
not be two opinions about this as it is an apparent and clear fact accep-
table to all.

Categories of Sadhakas

Once the common ground for the synthesis it found the next question
would be of deciding the qualifications or the categories of the sadhakas.
As it has already been mentioned that most of the common lot of the peo-
ple at large is worldly-minded and Haribhadra has rightly called them
Bhavabhinandi because they desire to enjoy the world as it is. Yoga
requires some primay qualifications for its practice. Hereto Haribhadra
openly denounces secterianism and barren scholasticism because they too
create obstacles in the path of yoga and they like narrowness of mind,
dry logic chopping and attachment to half truths. They are no better than
worldliness. The real danger of these hindrances lies in the fact that they
lead the practitioner of yoga on a wrong path. Wrong practice of yoga is
even more dangerous than even worldliness and Haribhadra considers it to
be like a poison in Karika 155 of Yogabindu. The reason is not far to seeR.
BEven an ordinary act like cooking or washing or digging becomes dange-
rous if done wrongly and would entail harm to the doer as he would
burs himself or hurt himself by a wrong method in such daily simple
works. Yogic practice becomes more and more subtle as it proceeds on
higher and deeper levels of conciousness and therefors Haribhadra’s precau-
tion to avoid improper performance is not only timely and opportue but
highly necessary.

In the Karikas 109 on wards in Yogabindu, he considers for prelimi-
nary actions and practices necessary for such preparation : (1) service of the
elders and worship of the deities (2) gentlemanly conduct (3) penance and
(4) non-antipathy towards Moksa. A man cannot qualify himself for yogic
practice unless he does such a performance. He must be service-minded
by becoming humbie and should serve not only his parents but his Guru
along with old people, preceptors and the like. Service makes a2 man hum-
ble, broader in views, unselfish and deligent. Mere lip-service is of no
avail. Service must be actually carried out in practice and that would cer-
tainly make a man to give up lethargy and turn him into an industrious
man. Detached activity i3 the first and the last requirement of yoga~
sadhapa. Mere mechnical service is no! enough. It must be backed by
gentelemanly behaviour and nobility. Not only at the time of service but
at all times he must exhibit a gentleman’s behaviour. This would stabilize
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his virtues and make his character sound Without such a noble character,
no ‘service would be useful, Penance tob is a requirement at this preparatory
stage and that alone would enable him to undergo higher and subtle types
of penance at a later stage. Lastly he should have no anti-feeling for
Moksa. He may not have any clear concept of Moksa in the initial stage
and so he may not have an attraction for Moksa but in any case he
should not have antipathy for the highest goal. If the preliminary perfor-
mer has anti-feeling for the very goal of yoga, all his other preparation
would be null and void. T would repeat here the first condition for the
preliminary performance of worshipping the deities and elders If he has
patience enough to serve a deity or deities of his liking, he would natu-
rally be guided to the clear concept of the goal of Moksa. Moreover
Haribhadra rightly states in Karika 139 of Yogabindu that antipathy {o
Moksa prolongs the worldly existence and it goes against the very aim of
the preparatory performance. Thus Haribhadra has proved beyond doubt
the preliminary necessity of such preparatory practice for the initiation in
the yogic practice proper.

Before the treatment of the categories of the sadhakas is taken up in
some details it is necessary to understand that they are nothing but diffe-
rent categories of personality as can be explained in psychological terms.
These categories of sadhakas are quite differcnt from the eight Drytis
because the Drstis explain the eight stages of personality on the ladder of
yoga. Haribhadra lays down a number of categories of sidhakas in these
two books and Dr, K. K. Oixit has very well summarised them and com-
pared them with different Gunasthanas 1¢ Jain categories of sadhakas,

(1) The welcomers of worldly existence
(2) The Aponarbhandhaka

(3) The Samyagdrsti

(4) Caritrins :

(a) Desaviratas
(b) Sarvaviratas
(c) Vitaragas

!5) The Kevalins :
(a) Sayoga Kevalin
(b) Ayoga Kevalin

It must be made clear here that the first category of the Bhavabhi-
nandi or the welcomers of worldly existence is not cited as a sidhaka but
as a personality under the base of the heirachy of sidhakas. Moreover for
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the comparison with the Gunasthanas too this personality is included, Real
sddhani starts from the stage Apunarbandhaka onwards and its higher
stages are the real sadhakas. Dr Dixit compares these categorics with the
fourteen Jain Gunasthznas thus : “*Thus it is that he mentions the ‘wel-
comers of the worldly existence’ and the Apunarbandhakas (both occupying
the fourth Gunasthdna) the Ciritrins of the De§aviratas type (occupying
the fifth Gunasthjna), those of Sarvavirata type (occupying the sixth and
the seventh Gunasthanas, those of the Ksapaka §reni-arohin type (occupying
rather passing through the eigthth, ninth and tenth Gunasthznas) and
those of Vitardga type (occupying the twelfth Gunasthina), the Sayoga
Kevalin (occupying the thirteenth Gunasthana), the Ayoga Kevlin (occupying
the fourteenth Gunasthana)” Thus all the fourteen Gunasthianas are covered
up by these five main categories of personalities and in doing so Hari-
bhadra has mostly used the terms of his own choice. In both these schemes
of hierarchy of personalities the chief aim is to show the qualifications or
the fitness of different categories of sadhakas. Here the -elevenih-Guna-
sthina is not considered because from that stage the sidhaka is not pro-
gressing upward but transcends everything.

These are the main categories of Sadhakas according to Haribbadra. It
is an arbitrary categorization of sadhakas and is an outcome of prevatent
conceptions of Haribhadra’s times It does not matter how the categories
are construed. It only suggests that there is a hierarchy of sadhakas but it
does not provide a hard and fast classification because the categories over-
lap in some of their characteristics,

Even then the concept of personality growth is quite clear in ail yoga
systems. Characterbuilding, cultivation of good habits and virtues, expan-
sion of ego and consciousness are the main features of yogic method of
personality-building. Modern psychology gives no better method than these
and in a way they fall short because its emphasis is more on the ego than
on the sclf.

't would not be out of place, nor would it be considered inappropri-
ate if some adverse comments be made with regard to these Haribhadra’s
categories of sidhakas. He has devoted many Kaiarikas on these categories
which are merely arbitrary constructions in accordance with the prevailing
concepts. They may be his own concepts of different types of sadhakas,
Their descriptions are unnecessariry lengthy and are overlapping too. There
are avoidable repetitions which do not lend any charm to their descriptions
but on the contrary they are sometimsas boring. Similarly his classifications
of yoga in different ways too are repetitive and are overlapping too. The
arrangements of subjects and subtopics do not seem to be very systematic,
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Their order could have besn far better and the same material cosld have
been arranged in a sequential manner so that one topic would naturally
follow from the former. Had he devoted more space for the synthesis of
yoga systems in a better order and more systematic manaer, the impact on
the reader could have been much more intense, more specific and more
clear. The same comment applies to the different yoga topics he has trea-
ted in these two works but we have to glean them togather as they are
scattered all over them. These drawbacks may be due to the fact that he

was a poet too.

Important Yoga-Concepts

Haribhadra has described some basic yoga-topics and put enough em-
phasis on them for yogic sidhany. Such a treatment of these topics lay
before us some yoga-coacepts which are fundamental and seem to be the
pillar of the edifice of an integrated yoga system. Patafijali too has very
clearly stated such yoga concepts. Haribhadra is conscious of the necessity
of these yoga—concepts and has set them in the treatment of yoga-princi-
ples wherever he felt them to be opportune : These yoga-concepts are

like this :

(1) Self-assessment (2) Introspection (3) Human efforts v/s fate
(4) Adhyitma (5) Satsang or the good company (6) Faith (7) Deity~worship
(8) Japa (9) Tapa or penance (10) Bhavanas (11) Dhy#na and (12) Prajia.

Let us now take these topics one by one and see what Haribhadra
has to say about each of them in turn. It is intended to compare the same
with Patafjali’s exposition on them and find out whether more light is
shed in understanding and grasping the true meaning and purpose behind
them all. At the first glance, it can be seen that these topics are important
assets to the yoga systems in general and they convey fundemental
psychological truths. Without them no psychosynthesis is possible nor can a
system of yoga be built.

It is Haribhadra’s pragmatic genius that could see the first necessity
of self-assessment in the way of yogic life. Without the urge to assess onself
no self-development can proceed. One has to find out where one is and
what be is before he starts his journey on the way to self-realization.
Haribhadra places self-assessment first and rightly too as it is the primary
requirement and the first step for yogic life. In the Karikas 389, 390, 391
of Yogabindu, he has well described self-assessment and lays down the
methods tor the same. They are three in number (1) One should see one’s
mental and physical operations, see how they are performcd. This is a sort
of watching one’s activities going on inside the mind as well as outside on
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the physical plane (2) the next method is to listen to the comments made
by others on ones.If and see whether there is any truth in them. It is worth-
while to understand at least the reaction of the people atound on one’s act-
ions. These reactions may be due to likes and dislikes, due to prejudice and
selfishaess but there might be some grain of truth in them and would surely
be heipful 1n one’s own assesement of the self (3) The third method ig
looking at the signs or omens. This 1s not seeing the good or bad omens
in the popular way alone, but to me it seems that they mean the general
signs of the time and place and the general reactions thercof in the soctety
Patafijali has used a very broad word like Svidhyaya which can cover not
only the meaning of sclf-assessment but the study of ong’s self as well as
one’s spiritual study inside and cutside and the study of one’s scriptures,
He included the meaning of introspection also in this term ie. Svadhyaya,
Pataiijali has used a special word for introspection and that is Pratyakce-
tanabhigama in sUtra 79 of the first pada of Pitafijala Darsana8. Haribhadra
too lays down that introspection is necessary but he rightly points out that
it can be fiuitful only alter proper rehigious performance. Otherwise the
danger hies in the probability that the sadhaka wou'd judge himself wrongly
and unnecesssarily aggrandize humself instead of cultivating humility, Without
purity of mind by pure actions and rehigious life, introspection would be
of no avail. Pataijali too says that introspection 1s the outcome of Japa
and pure Bhavanas. Introspection 18 an art and can be performed oply
after a strenuous training of looking inside one’s mind by rigorous religious
life. Haribhadra covers three yoga concepts ta one stride ).e. self assessment,
introspection and religious performance and are all included 1n one term
Adhyatma 9 Hc gives a similar description of self-ascertainment in another
context. This is something different from self-assessment, It can be said
without any exaggeration that self-ascertainment is the result of self-
assessment. The factors of self- ascertarnment are also similar and they are
(1) self-introspcction  (2) perceptor’s certifying statement to such an effect
and (3) watching appropriate omens or signs as explained above. Self-
ascertainment is a three-fold Pratyaya or self-conviction. Haribhadra says
that such a pratyaya is a messanger of Moksa and gives a firm self-
assurance for the task of yogic sadhani.'® In psychological parlance, it
can be said that these primary yoga concepts convey thiee or more initial
steps (1) Self-examination, self-study and self judgement (2) Introversion
and extroversion at the same time and study of one’s being from inside as
well as outside (3) Self-judgment and seif-confidence as well as self-
assurance. These are the basic necessities for yogic psychosynthesis, They are
the first steps without which no further step can be taken. They are in a
way easy because one has to depend on oneself for ali these three steps
bu¢ they are equally hard enough because of that very reason, Human
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mind ds the greatent wsset for maw’s spiritual progress but it is the grea-
test cxentor of #thusions tos. Undess the mind 45 made pure concemgrated,
and’ prone 40. spicituality, it ‘would do wore hatm than good. That is why
Haribhadra prescribes these primary yoga-steps dnd describes yoge—concepis
as AdhyStma as is mentioned above. Adhyltom weans the progress towards
spivituslity .amd should be prone to it alone and then alone can he seid
to be fienily sst on Adhydtma. Jt requires a constant aspigation for spiti-
tuad upliftment. Haribhadra's hinking topether of s:lf-assessment, self-introps
pocion and religions performance under the general term of Adhy3tma is
significant as .these practices are interlinked by -their very nature. One cap-
not be porformad without reconrse to the other, This sont of Adhyatma.is
for ithe /begimner as it provides proper and first means for the spiritual
end says Haribhadra in K&rikss 68, 69, 70 of Yogabindu. It is of such
great impostance by its very function that it is useful to the very end i.e.
the achievement of Moksa. And this is very apparent because self-assess-
ment, introspection as well as religious performance are useful at all stages
of spirvitual growth,

Modern Psychology rejected introspection as a psychological tool. It
bas mo clear concept of introspection as yoga-systems in India had. Intros-
pection can be useful only after primary steps of purification and others.
Humanistic psychology again sees great potentialities in introspective
methods. It is a good augury if it is adopted on yogic lines,

The three-fold first steps of Adhyitma convey the importance of
human efforts, The performance of religinus duties is nothing but human
efforts towards achieving the goal. Nothing can be achieved in yoga with-
out humap efforts. Yoga is the science based on the right human efforts
in the field of gpirituality. Haribhadra has discussed the subject of fate
and human efforts and their inter-relations. Treading the traditional path
in Indian Philosophy, in general he asserts that human’ effort is the seed
and fate is its outcome or the result.!! Efforts is human in hands and not
the fate. To control fate one has to control one’s actions and efforts. It is
the law of nature that good efforts lead to good results and bad works to
a bad end. This is a universal law, and that works in the yogic field too.
Yoga (is the scieace of lfe and its dynamics lies in the intensity and purity
of human efforts. The efforts here are mainly on the mental and spiritual
planes and so yoga is rightly called psycho-dynamics too. Life is nothing
but activity as seen pn material and mental plane. Right activity and
Aafforts Jead to the zight goal. In short, efforts alone has been given an im-
portant central  place in yoga and fate is given a secondary place and that
400 far its Altcpation apd transformation into a spiritnal concept of grace.

6
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ANl the emphasis on efforts is appropriate because the goal in yoga ds
very difficult to achieve and most intense strivings alone can lead man
swiftly on the spiritual path. But the efforts must be in the right direction
and precaution is to be taken at every step. One step missed and there
would be a disaster. What would then save the initiate on his very diffi-
cult journey ? It is satsatiga which can be = sure guide to him. Ali scrip-
tures prescribe this basic measure to all the aspirants. Haribhadra cannot
overlook this useful measure and be suggests this remedy to get out of the
worldly attachment and atmosphere by means of satsadiga or the company
of good and saintly persans and in their absense to have satsanga with
high thoughts in the scriptures. He describes such contacts with saintly
persons and scriptures as a sort of yoga in Kirika 85 of Yogadrstisamu-
ccaya. The merit of satsefiga is great because by good company man has
before him a direct example of good conduct; he thinks good thoughts
and is"inspired to higher life and does not have any chance for wunholy
thoughts or actions. This is a matter of day-to-day experience of every
man that good company has a very healthy influence on man and
specially the sadhaka. Satsanga means the contact with the ultimate Truth
and this is the true meaning of this word., The use of good company is
also for the contact of the good and true which reside in all of us. More-
over satsanga can be readily available. It can be had in the form of reading
good books too. Thus satsanga plays a great part in the day-to-day prac-
tice of yoga.

But satsanga can be useful only if the sZdhaka is sincere to the core
and is ready to throw off all that he finds in himself faulty and perverse.
He must confess at least before his Guru or a worthy person his sins and
vices in order to get 11d of them all and nip them in the bud. Haribhadra
knows the true value of remorse for and confession of sins and this can
well be seen from such of his remarks in Karika 17 of Yogadrstisamu-
ccaya, This practise of remorse for one’s sins is an established principle
even in the modern abnormal psychology. It leads man to accept himself
as he is and by such confession and remorse alone he cun cleanse himself.
This practice found place in every religion because it is psychologicaily a
sound principle. After such cleansing of his heart and mind if the sadhaka

ta<es resort to satsanga it surely would have a marked effect on him in
no time,

The next and perhaps equally important yoga concept is that of §ra-
ddha or faith. Faith can be generated by satsanga. Bhagvat Gita declares
without any hesitation that the man bacomes what faith he holds, his very
being is made of faith,!2 Inversely it can be said that a man's actions

w
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gencrate a similar faith ie. goood actions generate good faith and wrong
actions a wrong faith. Faith and actions and one’s being can never be
seperated and they make a whole. Haribhadra tecognises this principle and
makes a similar statement in Karika 227 of Yogabindu., From the discue
ssion uptil now of these yoga-concepts, it can be well seen that they are
all interrclated and one is related to another in a subtle way. These yoga-
concepts are not mere concepts but they ate principles of yoga and as
they are psychologically sound, they are the principles of psycho-syn-
thesis tgo.

Faith has been very well upheld by Patadijali in his unique and pithy
style. He recommends it to the common man who desires to tread the
path of yoga. As is his style, he gives only one siitra consisting of only
eight words but he has couched in it a volume of subtle and far-reaching

medning.

In the satra 20th of the first Pada he says that the path of yoga for
an average man can be built on the firm foundation of faith or §raddhsz.
How 1s this possible ? He says that snergy and enthusiasma are begotten
from faith. This in turn begets self-consciousness i.e, the conciousness of the
self, the higher self or the core of consciousness. Consciousness leads to
copcentration and that in turn leads to Prajaa or the highest knowli.dge.
This statement would seem to be fictitious if seen casually. But it is preg-
nant with a (.eaning and that can be grasped only by ifs application in
the form of an example. But before we take up such an examination of
the staternent about faith by Patafijali, it can be asked how such faith can
be generated ? The inquirer may first doubt the very statement and even
if he accepts it, he would ask how an ordinary man can have such a faith.
Is it a gift of God or boon of nature ? All these doubts can well be ans-
wered enly by a simple and day-to-day experience. Let us take an example
of a novice in a smithy workshop. The novice does not know even the
ABC of the smithy work. The black-smith introduces him first with work
of the hammer and anvil. Slowly the novice begins to learn one process
after another and in a few years becomes a blacksmith and going further
in the line, he b:comes 4 technician. He had eo confidence in the beginaing
in even holding the hammer but in a few years he becomes a technician,
How is this every-day ‘miracle performed ? It is the work of faith but the
faith Is generated by practice. As is the practice, so is the faith, The novice
gained faith as his prattice increased and the higher and subtler the prac-
tice, the higher.and firmer his faith becomes. So Patatijali is right in
making the statement that faith wou!d certalnly make an ordinary man an
adept ‘in the path of yoga if ‘he practices yoga methods. If a novice becomes
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a techitidian by practice, 2 noviee in yoga path can Be adépt By succsewivg
stages. His practice of yoga would create faith in it and create faith i
hinvself and his real self because the practics of yoge is pertaining to ones
mind and self. Faith in the self would create energy and enthusimsm for
the further and subtler search of the self. This brivgs on more and more
self-awareness. Such self-awarenmess naturally creates self—concentration
which would be easy and natural and not strained. This sort of natural
and matter of course self-awarepess and self-stabilization weudd result in
Prajia which is the highest knowledge. Such is the marvelous work of
faith and is open to experience to all as it is so in work-a-day life every-
where at all times. It proves also the dictum of Gitd that man is what
his faith is. It is psychologically sound too. The psychological process
generated by faith can well be understood in the example of the novice
and it creates identification with the object of knowledge as well as the
knowledge thereof. Self-confidence brings forth energy. energy in turn gives
more insight. The same process takes place with regard to the practice of
yoga and here the last stage of insight in the subject is called insight of
the self which is nothing but Prajni.

This is the reason why Haribhadra repeatedly insists on the practice
rather than argumentation. The latter is futile because it leads nowhere or
leads to wranglings. Practice alone is the true source of all faith and aM
knowledge and all yoga. But practice must be rightly fellowed. Right prae-
tice generates a right sort of faith and firm faith leads ome to the highest
goal of Moksa.

Faith necds an object on which it can bang. To rise higher the object
must be a higher one. A model is the prerequisite of faith, In the instance
given above the novice has the blacksmith as his model and keeping his
art before him be Jearns smithy and in due time becomes a blacksmith;
then the object again changes and he keeps a technician before his eyes
as & model and becomes a technician. So in the case of sddhaka, he must
keep an ideal object before him. That is why Haribhadsr recommends
deity~worship to & sidhaka. The deity is a model and it provides an ideal
imago in whose likeness the sadhaka moulds his life. In Jainism, there is
worship of the Tirthadkaras, Haribhadra brings the concept of deity-worship
onily because it seems useful to Him in sadhanz, He defends this concept
in Karikd 297 of Yogabindu. He recommends it in Karikd 397 of the
seave book. What is the criterion of a deity worthy to be proved ? The
common festures of all deities according to him is thewr capacity to grant
fevour. People thould mot quarrel with regard to the choive or the geofe-
sence of one’s deity. Such recommendation of Haribhadra for & deity- worship
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may seem o be a sort of sceferien imprese on hiy Bt it is st so at alk
He has very well grasped the paychologicsl import of deity-worship sad
that is the macon for his insistense for it. As a practical man he eotld
wel set that mam cannot rise at once to grasp the highest goab of the
saprems state of Moksa por can he imagine it; the novics can oaly keep
a concrete image before his eyes. That is why he advises not to guerrel
about the choice of a deity. Patanjali too makes snch an exception and
brings in God for the purpose of Japa.

This brings us to the yoga principle of Japa. Japa is the best means
of worshipping a deity. 1t is a grzat invention in the science of religion
all over the world, The practice of Japa seems to be a universal principal
common to all religions in one form or the other This is because it
expounds a deep psychological principle. It seems that the subtle and
fundamental principle underlying Japa hac wrought wonders n the history
of man. Not only its universality makes it important but its subtity also
seems to be wonderful. The great saints all over the world have used this
means of sadhani and they bave had great influence on the masses.
Buddhism could react far and wide and even to distant lands not by sword
but by merely the charming three-fold sutra of surrender to Buddha,
Dharma and Sangha. The repetition of the name of the deity or the mantre
creates in him a power which he realizes in due course. Haribhadca descri-
bes the merits of Japa and its methods 1n Karikis 381 to 387 in Yogabiadu.
He clearly states that Japa is Adydtma, it removes sing as medicine remo-
ves poison. His main emphasis is on the concentration of the meaning of
the mantra in Japa. That alope is usetul because mere recitation of the
word would lead to hypocracy. He suggests that one should give up Japa
for a while when one is disturbed but even then he should try to comcen-
trate on the mcaning. Patanjali too has laid down thir principle of Yoga
and his very definition of Japa describes the importance and the maanes
of Japa in sutra 28 of the first Pada. Japa is the repitition and meditation
by Bhivaah in the meaning of the mantra Aum. Meaning is all importaat
in Japa, Mere oral repitition of a mantra is of no avail. It is the meaning
that seems to be the most important in all walks of life. The same name
bws different import for different people. Thas is why Patafijali hes rightly
cmphasised the essence of Bhavand ia Japa. The meaning of Mamtrx and
the Bhven® are not the same. Both are psychological in mature but thdir
issport is not the same. Thet is why i@ all yoga treatiscs Bhavand is given
an independent place becanss it has impostance of its owa,

So the topic of Japa leads us to the topic of Bhavanid. But what is
exactly meant by Bhavanz ? It is indeed difficult to deserfbe Bhitvank in
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fetr words, and no definition is provided in the yoga works. Even then it
is worthwhile to grasp the import of the word Bhivani. Haribhadra has
well endeavoured to describe it in the Karikd 28 of the Yogadrstisamu-
coaya. It means writing. worshipping, offering a gift, listening to, reading,
duly “grasping, publicizing, studying, pondering over, imbibing the spirit of
the Mantra, These are ail the forms of Bhivapi in daily worship, The
Jast adjective “‘imbibing the spirit® is perhaps the most important. 1t alone
gives out the core meaning and it leads us to the four well-known Bhava-
nas of Maitri, Muditd, Karuna and Upeksa. Janusm describes twelve
Bhivanas. Jainism shows great insight into detailed descriptions of the
subtle nature not only in this regard but into all concepts whether they
are religious or yogic. Suffice it to understand these four Bhavands enu-
merated above, because they sufficiently cover the whole ground, Maitri
Bhavand prepares the mind of the sidhaka to keep a fricndly attitude to
the happy ones. It debarrs to have any 1ilwill or jealousy towards them
betause that is the general tendency in all men.

The second Bhivana is Karuna, It is compassion for the unhappy.
There 1s misery all around in the world and most of the people are unhappy
in one way or the other and every unhappy man expects sympathy. So it
18 ordained for the sidhaka to have compassion lor the unhappy. lhe third
Bhavapi is Muditi and 1t js to be happy on secing the righteousness in
others. Righteousness 1s the best merit for which one should feel happy.
The riches, power or the worldy happiness are not the objects for which
the sadhaks should feel happy but it 18 only the righteousness in man that
he should feel joy. The last but not the least, he should keep an emotional
indifference towards the evil, This does not mean that he should not see
the evil as it is but he should have complete non-cooperation with all that
is ¢vil, These four Bhavanas not only purify the citta of the sadhaka but
they provide the best motive power for his spiritual work, The Bhavands
as' they are described are more related to the emotional aspect of man’s
mind and ‘emotions provide the motive power for mental activities. It is
said that Bhavan3s alone are the source of man’s capacity and ability.

" {On having a restrospective glance on Japa and Deity-worship along
with the Bhavands it can casily be seen now that the deity-worship pro-
vides the sidhaka an ideai image for his spiritual upliftment. Japa
strengthens the image by thinking on the meaning behind the image and
the Mantra suggestive of the image and Bhavanas provide the best and
pure motive power for the attainment for the goal.

H

s @l these steps and concepts and the principles of yoga seem to be
complete in themselves but even then tie task of sadhani does not seem
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to be easy. It is a common experience of the sidhakas all over the wotld
that they feel temptation at every step of their march towards the goal’
and most of them are enticed and beguiled in one way or the other and
are confounded a number of times before they make any advancement,
The masters of yoga were aware of this great and constantly lurking dm—
ger of enticement and they found out the remedy for this greatest of all
dangers. They knew by experience that it is only by constant Tapas that
the sadhaka can save himself from any lapse in Sadhani, Tapas is the
only remedy for any such danger at any time and it can save him from
any lapse always. The value of Tapas is so great and its importance i¥ ‘so
immence that 1n ancient times in the Jain tradition yoga was called ‘l‘apas‘.
As a matter of fact too, Tapas is of the utmost importance in yogic
Sadhana. It can be said that nothing worthwhile is gained without Taf)a.
Tapas has a very wide and deep meaning and it means in short the capa-
city to take pains for the achievement of a higher goal. In the wotldlv lifo
too the parents have to undergo Tapas for the children, the student has to
take pains to achieve higher learning, the scientist has to make imimense
efforts to find out truth in nature. Anything done with intence efforts for
a good motive can be called Tapas. Those who do not care to perform
Tapas have to undergo Tapa or the heat of the adverse situation and un-
toward reactions. The Bhogy or the enjoyer of worldly objects have to reap
the bitter fruits of their lowly joys and suffer from various diseases. This
is nothing but Tapa or heat of the reactions of their basc enjoyments.
There are only two alternatives for every man and that is the choice for
Tapas or the choice for Tapa. The wise choose Tapas and willingly
undertake it in order to avoid Tapa. That js why Haribhadra like
all other propounders of yoga describes Tapas as the destroyer of
the evil. 1n the Karikd 131 of Yogabindu, he recommends Tapas to be
performed in accordarce with one’s ability. One should not strive for
anything beyond one’s capacity oterwise it creates such reactipns which
are worse than the evil. Haribhadra seems to be fully conscious of the
reactions of Tapas if undertaken beyond one’s capacity and measure. To
be free from such dangers friom overdoing in Tapas and its reactions,
Tapas must be by Dhyana. Dhyana is the true test of Tapas.: If Tapas
does not end in concentration of the mind it would either be fofile or
would lead to reactions, The very purpose of Tapas is the purification of
the mind and a purified mind is at once prone to concentration. It is the
unclean mind that runs after worldly objects and is diffused. So true
Tapas must lead to purification of the mind and consequently coficenetd-
. tion on the goal. It must show the sigus of Samatd too because oonosmgrated
mind feads to a balance of mind. All this is made quite clear by, Hapi-
bhadra in the Karika 362 to 364 of Yogabindu because concentration,
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sameld and purificasion of the mind are the natural concommitants of
e Tapas.

Haribbadra shows his deep insight in the subject .of yoga and yogic
experignces when be describes such 8 higher stage of rfoaceatration aw
Dhyfnaraga. The sadbaks has the real joy of concentration anly when be
identifies completely with it. In the Karika 412 in Yogabindu he uses Ahis
compound ward Dhyznrasa and it means that the sadhaka finds roal inte-
rest in dbydna. In the same fashion be uses a similar word or perhaps
coins it in his own style and describes the Sadhana for yaga as Yoga-
bbyasarass. Not only the state of concentration gives real Rasa but the
very Sadhand for it gives true Rasa. Such supreme Rasa alone car make
Tapas enjoyable and that alone can keep the Sadhaka safe from any eatice-
ment on his way to the supreme goal. In Karikd 412 in Yogabindu,
Haribhadra has shown the real key to yoga-Sidhanid. He suggeats by thege
two words i.e. Dhyanarasa and Yagabhayasarasa that Tapas or even the
yoga practice as a whale is not dry but generates such a Supreme Rase
which .is conducive to Moksa and before which worldly enjoyments age
trash and are like the figments of imagination,

There is much more meaning in such a description of Dhyina which
is one of ‘the highest yoga-concept or Yoga-principle, Such Dhyina leads
to Prajfif says Harlbhadra in the same Karika. If accompasied by the
Jmowledge and right inference, Dhyina would surely engender Prajiix in
the Badhaka in course of time. Wheu the Sadhaka reaches the stage of
Peajntti he gets the highest type of Buddhi, Jizna and Asammoha. This
means he attains such Buddhi which can penetrate any object; he would get
to such a8 jfidna which would pervade anywhere and he would be in such
a subtle frame of mind that nothing caa entice him. Such a threefold
‘highor stage when achieved is conducive to take the s3dhaka above all
actions. ‘Faribhadra describes this threefold stage in Karikas 120 onwards
in Yogadmtisamuccya and thereby states that it would lead to the highest
etage of ‘Moksa,

Thys we bave covered all the main Yoga-concepts or pillars of yoga
snd thereip it cen be seen that Haribbadra shows a keen insight in the
description ,of the each ome of them. This subject now leads us on the
sgbject ;of .the eight .dystis of Haribhadra,

The Eight Drstis

‘Polatity is the universal law of existence, Life too manifests thig Jaw
wverywhere and at all stages of jts growth, Life is purposive gad the
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olsject: of the, pucposs stands for one pole and the stage of life is anothes
pole. In man’s life his Jivitm® or his personality shows one pole and his
goal of life is another pole. His efforts to reach his goal is his very life~

. As the man grows, his personality devetops and along with his growth
Bis goal also widens and rises higher and consequentty his life-process too
changes accordingly. Such is the polarity of life seen everywhere in human
society. But the polarity of a sadhaka’s life differs to a great extent. His
gott is fixed and so one pole of his life becomes stable. This is not %o in
the oase of an ordinary man because his pole of the goal too changes
from time to time. Today his goal is power next day or in a few years
the goal is money and this process of change goes on from his youth till
the cnd of his life and even from life to life in sequential rebirths. But
bappy and blessed is the sidhaka that he is in a position to fit the pole
of his goal. This makes a very great difference in the sadhaka’s life and
puts his life on a firm polarity. As one pole is fixed the polarity of his
Kife process assumes a new and easy formation. Now arises the question
of the pole of his present stage of existence. No two persons or the sadha-
kas are on the same plane of consciousness; even the same person lives on
different levels of consciousness as he progresses or regresses. Still howevef,
as the growth of an ordinary man and even a sadhaka is generally very
slow, his pole of existence can bz marked out roughly and can be des-
cribed by his general characteristics. As the stage of personality growth
changes his life process too changes accordingly. But for the Sadhaka the
prooess becomes easier as the pole of his goal is already fixed. He has to
march towards and the change in his life-process solely depends on the
speed of his race towards the goal. As {soon as he reaches the goal and
makes himself stabilized on the fixed pole of his goal the two poles
beome onc and the life process of such a Mukta Sadhaka becomes one
with the process of the universal ultimate consciousness, ‘

[

Prom the polarity principle, it is easy to understand the different
ontegoriss of S&dhakas lke the Apurnabandhaka and others. These cate-
gasics aro the general descriptions of the different levels of consciousness
wheesin difforent Bidhekas have their standing. These are the general
esposition. of the focal points of some of the main personalities. All of
them bave the same goal but all of them stand on different levels of con-
soiousmess and growth. The Skdhakas of each category may be said to be
shanding on ooe common level but cach of them may have varied degreoé
thapeto. This can bo compared to the sun and its sattelites like the Mar.s,t
Bavth, Jupiter, Satura and others, They are moving in the same zodg:g
bt such one of them !m ite qwn revolutionary movement round the sgn,

¥
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In short, every Sadhaka in each cutegory has his own focal-point though
the general level or the features may appear to be the same. ' "

Categories are all arbitrary constructions for the sake of understanding
the general features of a sadhaka and to know where he stands in his
personality growth or spiritual growth. As soon as the Sadhaka knows his
level of consciousness by self-assessment and self-introspection as well as
by general omens and comments of others he can find out where cxactl;;
he stands and comparing and measuring the distance roughly, he can gauge
how far has he to reach the goal of Moksa, Thus the Sadhaka fixes
his cwn personality-pole. The only task though a very different one
is to traverse the distance between the focal point of his personality and
the already fixed point of his goal i.e. Moksa. As he treads this path and
traverses the distance thare is a change in his personality growth and so
shanges his life-process accordingly. The speedier his march towards his
goal, the faster is his personality growth. He has with him the means of
Yoga to traverse this distance. He knows very well that yoga provides the
shortest cut to reach the goul. Yoga is equally graceful towards all as
God is but it depends on the Sadhaka to utilize it. It depends on hig
capacity to utilize yoga and his will to ride the yoga-vehicle that he
reaches the goal earlier or later than his expectations.

This question of traversing the distance between one’s own self and the
goal by means of yoga reminds me an epic story which can quite aptly be
applied to it. Once the Gods had a fancy that amongst them all must be
worshipped first by men., Men cannot decide whom to worship first: 80
the Gods went to Siva and Parvati to give their choice for the God to be
worshipped first. Siva said that he would not give an arbitrary judgment
without kpowing the respective worth of every God. So he suggested that
one who would take one round of the universe at the highest speed and
come to them first would be the chosen God for being worshipped first
among them all. Thereupon all the Gods ran as they could on their resy
pective vehicles like Harhsa, Vimidna, horse or an elephant. Ganapati . has
only the mouse as his vehicle and it is an 1mpossibility for him {o.ge
round the Universe even in ages to come. But intelligence incarnate as~he
was he wrote the sacred word ‘Aum’ on the ground and went round if-in
o time on his mouse and then sat at the feet of the Siva.snd PHevati,
Soon the Gods began to return one by one and assembled there aftan
going round the Uaiverse. Some cume almost at the same times snd begme
to argue about their returning first. All the while Siva and Pasvati-wers
smiling and on being asked for their judgment they. said. that Ganapati
was the firsi~comer and the winoer of the race ! All began to laugh 8t the
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judgment as they thought it was a joke at the expence of Ganapati. When
Siva , seriously stated that it was the fact, they began to ask the reason.
Thoy were told that Ganapati having a large head used the high intelli-
gence inside it and he went round the symbol of the universe the Aum and
that was the reason for his winning the race for being worshipped first.
Thereafter Ganapati is always worshipped first among all Gods and even
before Siva and Parvati on all auspicious occasions. The purport of the
story lies even deeper still. As Aum is the symbol and the substance of
the universe so was Ganapati the possessor of all virtues as his very name
suggests. He had no outward speed but had the capacity to traverse the
universe mentally and spiritually in no time because on the superconscious
level, all the universe is one.

Like unto Gods, sidhakas too are many and are on different levels of
consciousness and have different vehicles though the vehicles are apparently
yogic. It is not the vehicles alone that matters, it is the speed that matters.
But speed in the wrong or long direction is not useful as speed on the
shortest road. It is the capability like the Ganapati that is the efficient
means for Yoga and that alone provides the highest speed to the sadhaka,
But speeds of the Gods varied fiom god to god even though they were
on the same path. imilarly the speeds of Sadhakas vary in accordance
with their yoga-Sadhana. Such speeds can be as many as are the Sadhakas.
Haribhadra recounts only the three categories of such yoga speeds. He
calls them three yogas but Jooking to their descriptions they are three
general categories of yoga-speeds discuss2d till now Haribhadra describes
them in the three name of yogas like Iccha- yoga, Sastra-yoga and Samarthya-
yoga, in the Karikds 2 to 5 in Yogadrstisamuccaya, By the first he
means ‘the yoga by intention’, second, ‘the yoga by scripture’ and the
third *yoga by exertion’.

He describes ‘the yoga by intention’ and says that this type of yoga
mainly shows the intensity of the intention or the keeness of the sadhaka.
The keener the intention the speedier is he on his way to the goal. The
second category of the ‘yoga by scripture’ mainly shows the intensity of
the szdhaka to follow the scriptures but had no insight of his own. He
is not self-dependent in the matter of reaching the goal nor has he the insight
for it. But io the third type of ‘Yoga by exertion’ the sidhaka achicves
such immence capability that he like Ganapati can reach the goal in no
time. Lik¢ Ganapati he gains an insight which sheds new light on even
the scriptures and illumines his path for the realization of the goal
of Moksa. '

Pataftjali has given a very rational exposition of this concept of speedy
traversing of yoga-path. He says the speed depends on the Tivra-Sarhvega
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f'e. fhe ‘mtetisity of the yogic Sxdtmnx and not on snything else. There 48
throe tategories of such speed i.e. mild, medinm ‘and intense gnd Misrecih
b ‘mote ‘combidations ofit of these three intensitics for Sadhsni, Tn e
dtitras 271, 22 of Patanjaladaréatia he states that very intetiso Surivvégh ‘britigs
fofth the desired resuit at once and takes the sadhaka to ‘the threshild Of
the goal of Seif-realization. But all cannot have the satwe intengity std
some have mild and some have medium sort of intensity and %o the redliza-
tion of the goal also slows down accordingly. It se¢ms ‘to miv thut Haribhadra
has taken up the clue from thes: sttrds and has expressed the sdime cow-
cépts in his own style in the thrée forms of yoga of different ‘intensities.
His way of such expression seems to be practical enough. 'Froin difféfent
sorts of Sadhakas and their observation, he could see that semnte SEthdkis
have good intentions for the practice of yoga but they are not implemented
in practice. Some Sadhakas follow scriptures but they have not the insight
into their details, Only the Sadhakas of intense self-activity alone can
have a speedy progress towards the goal. In short, my surmise is that this
classification of the three yogas is not a new classification at all nor does
it present any new types of yoga but they are the three categories of the
intensity of Samvega for the attamnment of the goal. This is fully suppor-
ted by the above comparison with Patafijali’s stitras.

The word Tivrasarbvega is pregnant with meaning and covers ail the
three categories or aspects enumerated by Haribhadra. Intention, study of
scriptures and insight with seclf-exertion are all included in this wordl
Tivrasarhvega and it leads to what Haribhadra calls a Dristi. The defi-
nition of Dristi is very similar to the meaning of Tivrasamvega. 'In the
Kznika 17 of Yogadrstisamuccaya Drsti is defined like this ; “By vitw-
point (. e. Yoga view-point) we mean here that type of understandig
which is coupled with right faith and which as a tesult 6f annihilating
uawholesome tendencies 13 conducive to a state of mind characerised by
wholesome tendencies”. Drsti covers understanding based on right faith
and it destroys wrong tendeacies and fosters good ones. Reverting to our
concept of polarity it becomes easy to understand Drgti as well a8
Tivrasamvega which is nothing but Haribhadra’s three yogas combined
into one 1e. Yoga by intention, yoga by scriptures and yoga by
exertion and ipsight. As already seen above, Tivrasarivega qpresenis
the highest movement of the Sadhaka to his goal. This is complotely e
operational concept. Haribhadra like Patafijali desires to express this
straight movement into eight natural stages.

The cight stages are not arbitrary but are suggestive of eight aspécts
»f incretsiag, changing and acczlerative movement towards the -goal. ‘Pach
itage represeats a novel aspect of the movement, a new seceleration wid
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an sdditivn of ‘a ‘abw operation. All tiis happens i the personality -of  thie
Sadbaks ‘end waturally his personddity grows fast and each stage assumes
a new form wnd ‘@ets a new mowvement, aod @ ‘hew ‘dperation. He has fo
give up Whe wrong tetidlemcies as he progresses and rises higher in the
peivonality growth, and gets'on new and beahthy f¢mdencics by additiom
Of new peychic opetations at wach stage of his very fast evolution. His
faith in 'the ;good imcreases at every stage and his faith in himself becomes
stronger too. ‘In fhis wise at kach sthge he assumesa new and a: higher
and a ‘more integrated personality, Fhe eight Drstis thus represent eight
stages of ‘persomality growth, If the Sidhaka’s -effort really assume Livras
samviga He gots to the soul in no ‘timme, suys Patanjali. Swami Vivekanand
says that such a Sadhaka can become a perfect yogi in eight months.
Such is the capacily of Tivrasamvega which is the sole capitdl of a
true s&dbaka.

‘Dr, K. K. ‘Dinit has rightly stated at the very start in his ntroduc-
tion to Yogadistisamuccaya, that Haribbadsa mainly discusses the problem
of an ideal personality in this book, Pandit Dalsukhbhai Malavnia in his
preface hus -suggested that Haribhadra divides spiritual evolution of a
Sadhaka into cight stages i.e. eight drstis. The Sadhaka achieves new
vision on esich stage of the evolution .and that is why Haribhadra
seems to have mamed them as Drgtis. As suggested by A Pandit Malvania
Haribhadra seems to have adopted the word Drysui from the Buddhist
doctrine of eight Drstis but he seems to have worked them out in
accordance with Patadjali’s scheme of eight yogangas or eight Yoga-
factors. These eight Dystis form the main architectonic not only of Yoga-
drstisammuccaya but-all the iyoga-concepts of Haribhadra, They form into
ome bedy of Yoga and represent his whole concept of yoga. Other concepts
on the Yoga are the aios and work as.pillars to this main body of Yoga.
It iis worthwhile to see how Haribhadra , treats each of the Drstiis. 1 have
thought it fit to compasze each of them with the corresponding Yoga-limb
of Patafijali. Before thas, :it.is useful -lo glance at and study the compara-
tive limbs of yoga n different Yoga-systems.

Haribhadra’s Patafijalis Bhagavaddatta’s Bhadanta
Dygtis Yoganigas List Bhaskara’s List
1. Mitra Yama Advesa A-ktteda
{Non-antipatby}  (Non-Weariness)
2, Turd ‘MNiyama -Jijhhsa Anudvega
(Keen desire {Non~disgust)
' to know)
3, Bais Avana Subrosa A-Kgepa ,
4 -(Dosire.to listen) . (Noo—distraction),
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&' Dipra PrapEyama  Sravana An-utthzna. |,
- (Listening) (Non-interryption)
8. Bihira Pratyzhsra Bodha Abhranti
(understanding) (Noa-illusjon)
6. Kantx Dhdrand - Mimansa An-anyamud (not
(Cogitation) finding pleasure in
anything else)
7. Prabha Dhyana Pratipatti A-ruk
(Acceptance) {(Non-ailment)
8. Para Samadhi Pravrtti An-Hsanga

(Implementation) (non-~attachment)

The study io comparison of these four corresponding stages in persona-
lity of the growth of a Sadhaka, reveals that Haribhadra is very much
influenced by Patanjali in this regard. The other two gradations roughly
correspond to eight Drstis but not to an exact measure, Bhigavaddatta’s
expression of thbe stages is in positive terms while Bhadant Bhaskara's
presentation is in negative terms as is the convention in the whole Buddhist
tradition. We have chosen therefore to compare and explain the two corres-
ponding stages in Haribhadra’s and Patafijali's Yoga works. It can be seen
from such a comparative study that though Haribhadra tries his best to go
deep into the concepts of these stages and attempts to describe them to the
best of his ability he seems to lack the subtlety and cogency of Patanjali's
exposition. That is why I have thought it desirable not only to compare
their corresponding stages of yogic evolution but to suggest and peint the
subtlety of Patanjali’s exposition wherever necessary. Haribhadra states in
the biginning that the first four stages are liable to degeneration while the
others are not. All the stages remove the veil of ignorance and as the
Sadhaka rises higher the veil begins to disappear or fall down. Yoga is
described as Jyoti in Yoga literature and Haribhadra too compared it to
Kalpataru or Wishfulfilling tree. It is an interesting work to study yoga
and comparison becomes more interesting and edifying. .

Now let us take the Drstis presented by Haribhadra and compare and
expound them one by one in their sequence.

s

Mitra and Yama

It is generally remarked that the scheme of eight Drstis is a novel one.
it is so if it is scen from the Jain point in view as therz is no such parallel,
in Jainism, but as is already remarked, Haribhadra follows Patafijali’s
eight Yngangas in this regard and so there is no novelty as seen from the
evolution of yoga as such. Now let us take up the first Drsti Mitrd. Hari-
bhadra characterises each Disti by the general features of each ome. In
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Mitrn: the Sadhaka sccumulates the seeds of Yoga and having a high regatd
for - Titthenkasas offors prayers to them, He marches towards the Granthi-
bheda -and his soul's capacity to receive maiter—particles is being gradually
diminighed till &t last he reaches the state of Caramavarta, It is the weil
kaowss philosophical concept in Jainism that a Jivatma geoerally is in the
midst of a whirlpool of matter-particles and as he sises higher spirituaily
his capacity to receive such matter particles diminishes till be reaches Cara-
mavarta which s the last round of matter-reception. in  Mitrd Drgi tho
reception of matter particles begins to diminish. Moreover he pursues good
acts thinking to be desirable and supresses demerits called different Safi)-
nas. According to Jaimism there are ten Saiijias or defects of characier
(1) anxiety for food (2) fear (3) Sex—passion (4) attachment for worldiy
possession (5) anger (6) pride (7) deceipifulness (8) greed (9) mentality for
the mob (i0) desire for flattery from the people. ln Mitra Drsii these
defects are to be got over. There is a natural feeling for disgust for the
worldly existznce and an inclination for good acts like writing, worshipp-
g, offering as a gitt, istening and reading scraptures, grasping their mean-
ing, their public:zing, studying and imbibing their spirit and such others,
He lLikes the contact of saiatly persons.

This description of Mitra Dysti sums up the vows to be performed in
Yama. Yamas are five in number : non-violence, truthfulness, non-stealing,
continence and non-receiving according to Patafjali. By proper observation
of these basic vows, the Sadhaka lays the firm foundation of his yoga-sidhanX.
Patanjali starts with the psychic foundation and formulation first. These
vows are interrelated and onc leads the Sadhaka to amother. Non-violence
means univeisal love and without such love no sddhaka can star; well.
When the mind 1s full of love and permeated with love alone, the Sadhaka
can see truth, His love must gradually rise to such an intensity that in his
presence cven the wild animals would give up their cruelty, Truthfulness
leads to such a psychic power that it all happens as the Sadhaka utters. ,
Such other powers uccrue on full observance of these vows. These vows
arg to bg observed at all times and at all places 1¢. everywhere, Thea
alone can they endow psychic powers, to the Saahaka. These powers are
cssontially spiritual in pature and are not merely psychic powers. Yama
thuya, lays down the .irm foundation of Yoga-Sadhan@, They are the first
reguisites for spiritual polarization. Once they are made pait of one’s being, ,
the #est of the yoga-work becomes comparatively casy. Haribhadra includes
these fiva.vows in his description of Mitrd by including in it the conquest
of tea safjiids. a '

His éxpression i8 i hegative torms but Patijali puta forth the basie
yojlc' vows 'in’ positive and' cicar terins. Haribhadra trigs to interpres shen'
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Uy deworibing some comman. features in owdor that thoy saa: ba undemstoad
even by a common. sidkaka and: no commentry: be: neednd Sex him. i.must
be:mnde, cipar here. that the styles. of Hawibhedna and: Patatijali. ase quile
differoms because they have before thom diffevent soris of renders. Patafijalils
style is opigrammatic whiler Hacibhades writes in a. style wiich would bes
naderstoad even: by & comman man,

Bied and Niyama

By this drsti the sadhaka achieves some new features and characterls-
tits, He now gets an intense liking for discourses on Yoga, has great reve-
rence for the Yogis, serves them with faith, gets rid of minor disturbances
and his conduct becomes cultured. He is no more fearful, does good deeds
with ardour, and is above improper actions and' follows the injunctions of
those who are authority in this field.

Tark is the paralicl copcept of Niyamas in Patatijaladariana. Thore
are- five Niyamas : iaternal and esternal purification, contentment, mortifi
cation, self-study and woeship of God or the deity. These are the rules,
for conduct for day to day practice and are based on the five yamas. Clean-
liness can lead to Godliness, There must be intsrnal as well as external
purification, Purification is then the first sign of Sadhans. Sadhaka should
purify his mind and he should always remain contented with whatever he
gots or in whatever condition he finds himself. Tapas is needed too and
the morc psychic it 15, the more beaceficial it becomes. Self-study means
study of the Self and study by the self and study for the self, Surrender
ta God is no less precequisite as by such surrender alone the Sidhaka can
begome, carefree and completely detached in every way.

Herein too Patanjali is more specific ard states the subject i direct
and straightforward manner. More important is his remedy for the distrac-
tions which might upset these yamas and niyamas. The real remedy for
them is Vipaksabhdvand i.e. the Sadhaka sould think contrary thoughts
when inimical thoughts arise in' the mind. When ideas of sex, untruth;
violence, impurity etc. arise in the mind the sidhaka sheuld begin #
think of the contrary thoughts and ponder that such cvit thoughts would
lead to misery ultimately, Doing so e must think of positive thoughts:
Patanjali fays down a great law on the Psychic level thav bad thowphies'
can be turped into good thoaghts by imagining the stark rosuit of imvpre-
per thoughts. Psychologicalty too this principle scems to be enough. The
epergy that is there behind the cvil thoughts can be channelived Mo good-
thoughts, terause psychic eapagy is the same in their fosmulations, This
Iow of Vigakisbimank shows (het, it is the Peychic Shat in bokind tho.
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formulation of both the good ‘and evil'thoughts gad by this' Bhavant ﬁ') )
can very well be sublimated. This is a great law of sublimation and
transcendence, ”

" <
4

Bals and Zeana *
1ol

In. Bali the Sadhkakw @ ‘getting scited divond’s tawire:’ ‘His stiesh q
to the worldly things begins -to vanish. Bis. sitting poeture ‘beocomes fizmt s
His style of working is without haste-snd:disturbanoe is' olintindted: Had¥
desire for the knowledge of soripturey gets &eeneriatid' he oan’ continwousty::
harbour good thoughts, There are ino more distractione in his epiriturlendews:1
vour, The paralis! concept:of Assna is describsl 88 8 posture which-is frm:
and pleasant Here the posture does nupt actely wean ‘the phywsical postume!:;
but mental squilibriom slve. When ‘the mikd: is seéif-atabitized and is at-
case, the real posture is attained. The two iOtras related’ to this are mope ;
important. Such a posturs can be achieved by relaxation and céncentis
tion of the mind on the Infinite. These two processes must go together
because they are fully interlinked. Rélaxation leads fo conéentration and
concentration on the Infinite can give relaxation. The relaxation must not"
merely be physical but also of the whole netvous §ystem along with ail ™”
the muscles and eventually it 'must result in mental ease 'too. By such*”
relaxation the mind can easily be concentrated. Concéntration must bé *
made on anything that js infinite. Such a simultanéous double process
would give a firm posture - mental as well as physicdl. By such a posturé’’
the Sadhaka can traoscend &Il 'qualities and he is hot” affected By any 6
them. Thece qualitiés may bt physical #s hédt afd cold or mental Iike
happiness or unhappiness or spiritual §ik¢ sin or virtue. )

Herein too Patefijali is more spesific and qlear in his statements. Ha.
provides a sound psychologioal prineiple by describing Asasa. It s the ,
principle of the simulianeous use of relagxatipn and coaceatration oa the
infinits; It is a matter of common experignce thet when one 3ces the vast
expanse of the sea or looks up at the infigite sky he finds an inscruteble ..
peace dawning on his mind and the whole of his being. He then feels a
a sort of relaxation which cannot be achieved by any other means. The
same principls of relazation- cum-concentration is seen working behind
this common experieoce. This principle has a great experiential a3 well a3
existential value and deserves to be applied in a variety of ways in sadhapd
as well a3 in day-to-day life.

Dipth snd Prigiyhos ' f

,xTho fourth stage is Dipek or Praghysma. dn this atage. he Mk;;
begins to consider religion dearer than his very life. He would give up life
8
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2 h igion. He knows that the man’s religion is the real compa- .
%ﬁ‘%*‘: o to lﬁt.tgﬁe gets pleasure in devotion and begins to have a
2 g K@r A b § .
L 18 goal. )

Patatijali describes this stage as Prap@ygma. It simply means. the cop-.
trol of the breath if only its literal meaning is taken. But in Sanskrit,
Prina means hdt only the breath but -also the physical, psychic and epi-
ritual! coergy. Pripdydma thiescfore means the control ofi-all such enengys
The word: Ay#ma  mesaing control deserves some attontion on our part. It

psm-willing vontsel,. it does-not mean; ishibition at>alk Inhibition geae- -

awactiohs-butscontrol givalicommoand over all the energics and their
funotions; 1o sadhan® s well-av.dn the life of the common ‘man, energies
pliy: an impertant -vole. Most iofe the problems of abnormalities are due to
the lack of contrel of the energics in man. The energies are like fire: if
they are ‘mastered they are, useful . but :if they .bocomo :the master they
play havoe.

If prandyfima is well secured it remqves all the obstacles and the inner .
light ‘bogins to shine end illumines the mind. This too is a matter of
common observation. When a man is self-controlled he is self-stabilized
and his mind works efficiently but when his mental and physical energies
are diffused, he cannot use even his common sense. Such common expe:
rience suggests too that the control of energies is the most important task
even in day to day life. For the Sadhaka, such a control alpne can lead
him to’spiritual concentration. That is why Patanjali states that Prapsyama
alone makes the mind steady and also ready.for comcentration. The art
and the beauty of the style of Patafjali lies in the fact that he expresses
great and experiential truths along with operational methods very succinctly
and still very clearly. The truths réveal themselves:'as the methods are
followed in practice sincerely and torrectly and they lead the sidhdka to
the next higher stage. Such a sadhand is self revelationary and if correctly
followed leads him from step to step and from level to level uptil the-

highest stage.
Vedyasawvedyapada and Siddhitma

This tetm is introduced by Haribhadra in “the transitory stage and
suggest thereby that unless the sadhakd aftding to' *soch a restinig place
where the knowables are known', he cannot progress further. This is an
inner state of consciousness wherefrom the sidhaka can know all that is
knowable, Even the knowledge of the scriptures is popr guide. when. coms. -
pared to such a knowledge gained from an inner resting place. Haribhadra
has olaborated on this subject perhaps too much but his purpose scoms (g
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b8 t6 whgubet thit: the-freer -ssdurntics, stability and kmowledge from inside
is*far superior to’all knowiedgs: ‘gaited- fronk outykie or by the senses or
the mind} ‘Th¢ opposite of Vedyasarivedyipade is Asathvedyapada ‘which i3
quite opposite’ in -nature. I presnme’ from' the debcription of these ‘two ' tembs
that Haribliadre wants to' comvey by them the meanings of sntarahyga snd
bdbirahgh terms ‘used by Patefi jali. Patanjali uscs these very trms exactly it
the middle junctare'of hig:desoriptions ‘of :tise eight linvbs of Yoga. Hari-
bhadra too does the  same-catd waots to suggest that the first four Drjtis
are “Baliitatgd ‘or the outer portion of the exterior aspect of yogs and that
is why it is Asarivedyapada beesuse there is no stible resting place there
of any true knowledge. TFrue "knowledge can be gaitied oily by -the:next
four' Dystis alose. And -thuyhe uses’ the térms similar to” balirdnga dad
antaratga used by Pataitjali  Hertbibadra’s twé'terms are désbriptive of
the stage of the evolvingpersosdality anithe growing stability of his itner
resting place. Patafijali has his own judgment id' this matter. He considers
first five factors or limbs of yoga as constituting the outer aspects of yo

and the last three only as the inner aspects. Therein fod hs sugdests that
resting place 18 not at amy stage in yoga—sidbgnk but it is- oly in the
realization of the »elf alone. This is the subtle difference between ,them.
Whatever it may be, Haribhadra intends to comvey by this term that the
sidhaka can find a resting place inside from which he can know all that
is knowable and at this point both the view-points vety well converge.

Patanjali does not want to convey any separate term for sach a resiting
place from which all knowable are known. He has already conveyed such
an inner stable-state by two terms like Svadhyaya ang »Iivuapragidhzga,
In Svadhy®ya the ‘Sva’ means the soul or the Puruza and by comstapt
study of the Self one gets an inmer stability of the Self. Similarly by the
term Iévarapranidha@na, the sidhaka surrenders everything, even including
his very Self to God:and tries to find a resting place in the Soul
and in the God who is nothing but the Puruga-visesa. There can-
pot be any better resting place for knowledge than this because Puruss
and Puruga-ViSesa are not;onjy the resting place of knowledge but He is
the very embodiment of ali knowledge, The sadhaka does not at once get
at this highest stage but he finds at legst a resting:place there and once
he gets such a stability inside, his climbing the next steps or the stages of
the ladder of yoga becomes smoother, As soon as the outer stages are got
over the Badhaks tavacisblp-flsds such shable insight inside and them after
his ovolution td the next Righer stegescbecdies smoother. Boin

& TR 1Y I SR TRVE) B '

Sudbaka gets his, fisal .ting Biere in.the final stage of Siddbatms,,
Haribhadra hag shawn. bissealy gewines i she syothesis of the congept of;
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tha.final stage. of yoge He makes s defigite and upequivocal statement in
KAgkn. 130,. 131 in Yogadrsyisamuercays thaishe waords, Sadadive, Brahma,
Siddhsitng, Tashetk;pnd even Nixwipa.cenvey fhe.coe and the same mean-
in@Aodlyshe. samp consepl.of, e final, stage-of, evalution of the Sadhaka.
Tha pames ace differest but the megniog is sbe same Ho is svep sure that
shesn words can.be-mads 1o meaq. the-samp dhing svea by clymelogical
depivations, Harihhadra dnsists that wise pessons should not guarrel about
Bow: one, expresses hig {Rith,0F Joynlty- 4o, the samae truth. Life is replete
with yariety and expagssionn Aeo wary not.oaly among men but in the same
mam a6, he evelves. Tha.repd iruth, - cap Yo quoly ;experience and the final
reality gan b, grasped only by -imoer. experiency. Rewverting to concept of
polarity.it san. be spid thet she:reslity-qen.be. grasped only after the focal
point of the. Sadhaks. merges, with she Sixed spolar peint of the highest goal
of -the teality itelf,; Thep.alone the twa,, pelessuerge and then alooe the
one and figal reality caa be kaows. : .

$thira. apd Pratysbira

+ The fifth stage of the pessonality growth is Sthir® according to Han-
bhadra and Praty&hara. sccordiag to Patadjali, This stage as its very nomen-
tiature guggests 18 the stage of the experience of the first glump.. ol the
petinanerts, The untying of the knat of igadrance can be i the proscss
hers and :the woritlly napgeniags. appear to be the children’s play us it
were. The world begins to appear like a jaggler’s trick or a mirage or a
dteam. It is this stage from whers the world shows its real nzture of s
transcience. Here the s#dhaka begins t0 have light of d scriminatory
kvowledge and satukalty sow ke is on such & stund that he is 'rez from
the disturbances from the cutside as well as from the inside Bventualiy
he¢' can be free from such worldly enjoyments which are the fruits of gond
works done by him. Haribhadra gives & very good similie by saying that
gandalwood fire &iso burns. Saodalwood is like the mernits of virtuous
deeds and fire is the emjoyment thereof, Fire is fire after al! and enjoy-
ment of the fruits of good deeds also should be sschewed even as the fire
of even the sindalwood is to be kept apart. It is like the taking of the
burden of Karma from one shoudder to another, The burden is to be
thrown off completely and that is possible only by Sthird Dmti and the
distis that follow this stage.

1+ PoadylhiRea is. o verychoausifil word sad equally suggestive of its preg-
nant meaning with ijs. manilold swbenpssnings, It suggests the withdrawal
of not only the senses but also the montal tendencies. But where are they
to’ bo withdrawn 7 As it is alidady etated.ju die forogoing comments on
the inner resting ‘placs, the sAdbwks by-the process of Pratyhmra with!'
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draws nat only the psychic engrgiss but also ai) the mental g ndenciesifrom
their going outward to the objects of - sensgs,, .ang: thus draws~in gil ¢the
senses too and stabilizes them in the jnner.galm of. the Self, Here he begins
to feel stability of the Self more solidly asd entrenchipg himself on this
firm foundation -he draws in the psychic cmergies at a time , and stoggs
them as it wece n that inner solidality. Patafijati does not rest with mere
such statement of withdrawal of the senses in the inuer resting place but
also describes new formation or the change in the nature of the senses.
He says that in Pratyzh&ra, the senses begin: to change lin the likendss of
true nature of the Self This description too s nota make-believe butian
experiential hard truth open to ail sadhakas if the conditivns of Pratyshiisa
are fulfilled. . :

The meanings of both Sthird Drysti and Pratyahara are glmost the
same but Patahjali’s short ond sweet and grand stira expresses.and shede
light on the process of sublimation on all planes in the description of
Pratyahara. Sublimation is a psychological process recognised even by
Freud but the concept is oot clear even to the present growing Humanistic
psychology. It is a matter of great satisfaction that bumanistic psychology
has begun to explore the field ot inner experience but it has not reached
rn stage wherefrom st can shed light on th2 most important concept of
su* .miuon. Frevd had a meagre idea of sublimat:on and ‘1 was beyond
nis area >f psychoanalysis because of the very fact that sublimation is the
process aot of analys's of the psyche but the synihesis of the psyche.
Y yhoud discuss this process in tne  third lectyre but suffice it, 10 say here
that the orocess of pratyvghdra ic the process of sublimation and by that
alore can oa~ get tie kev ~f the supreme act of sublimation. It is
subhmauor of mia’s nature at all stages and planes that ic necessary
today and that alone can show him the method of psychosynthesis.

Kantd and Dharana

The next stage is Kanty according to Haribhadra and he equates it
with Dharand of Patafijali. Haribhadra is fully conscious that the descrip-
tions of different Dratis or the stages of the speedy personality growth of
the Sadhaka is a continous process and that is why he states that in
Kantd Drsti the process uptil now contiaues further on. There is read con-
centration at this stage of the process and th: Sgdhaka does not feel any
pleasure in anything els¢, This is a very trug description of the work done
in the process of Kantd Drsti The Sadhaka's conduct, becomes completely
pure and the mind 15 fiixed on the religious -truths, he stays ia thy inogs
statnlity with pleasure and without any wavering and s¢ he is f{ree from
delysion.

+
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v ipgtugeti esorides this stage only in four words and says that Dhar-
i 7 the bolding of the mind in the Defa. Now Desa can be interpre—~
44 ¥ ‘shote than ome way. The very word Defs suggests stabitity. It is
#he inner stability of the Self that is meant here but it can mean the
Wiation of the mind on any object of concentration atso. The word Bandha
o is suggestive of the stabilization of ' the mind. The mind now begins
4o 'rést in an casy styls on the immer self-stability.

One: practical instance cas shed. -more' light on this stage than any
comments theroof. Ramana Mabarshi was- a symbol of the great Vedic
Rsis of ancient India. His life was. an open book: and he: was one of the
greatest savants of this century who only gave up his physical life in 1950,
1 had the good fortune to visit him and.sit in his benign presence and
talk to him on more than one occasion! There is one experience related in
his biography that when as the runaway lad he went to Tiruvallamalaya
he used to sit in front of the temple and meditate. But the urchins all
sround did-not alow him to do so and they began té pelt him with stones
on him. Ramana, the young chap haidly about sixteen years thereupon
went to underground the temple-cellar and began to meditate. The place
was unused and there were insects foo. Now instzad of the wurchins the
insects began to attac. his legs and blood began 1o ooze from their bites,
But Ra.ana was quite unaware of these highly disturbing physical
pains because he was steadfast in his inner seif-stability and very much
engross.d in the joy of the elixir of inner life. Such is the joy, the supreme
joy of the concentration due to’ Dhyana. It is truly the existential and
experiential joy.

Prabha and Dhysana

The stage of Prabhd is the same as Dhyina of Pataiijali according to
Haribhadra’s description of the process of speedy evolution of Sadha-
ka’s personality. The main features of this stage are the inner feeling of
complete calm, correct inner position, intense liking of concentration, con-
quest of sex, detachmend in actions and calm and steady inner flow of
the psychic energies and bliss.

Dhysina too is described by Patafijali in four words. It is ~the same
process of Dhéran® but the intensity is very great and the concentration
is far greater. The concentration becomes one-spotted and the inner stabi-
Ity increases. The inner joy becomes the inner Rasa by repetitive or con-
centrative process of Dharan&. Haribhadra as we hav: already mentioned
before, talks of Dhydna-Rasa and Rasa signifies intense interest and joy
by carvani of the inner Bhava. It is the bliss of the inmer self and it
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cannot be compared to any other Rasa in., litezature or life. It is the con-
glomoration of all Rasas. It has no pataﬂel" similic outside because it is a
péychi¢ and éxperiential stage ofinner-process - of not only w«m&ﬂw
tien but of \the psychosyntbéiw o _ .

Pari: and SamudM

The last but not the least but the hppe;most stage, is Park stage accor-
ding to Haribhadra and he cquites it with Samxdhi of Patafjali, Reaching
the goal as it were m this elghth stage and, the final one the Sadhaka is
now free from all attachments and is far above likes and dislikes. He
surpasses all codes of conduct because he stands far above all the processcs
and is fully self-stabilized. He u in a state from where he can renunciate
all virtues Haribhadra gives out a fise similie of this state of such gxls-
tence. The pure soul now stands comparison to the moon, conscxomms is
like the moonlight and the veil obsuring the consciousness is compared
to tbe clouds which are far below on the earthly matter and that too is
pervaded by the moonlight of conciousness. He now becomes Omniscient
and possesses all that is worthy of attainment, can bestow benefits to
others as be has reached the culmination of yoga. The bodily and mental
operations can be ceased at this stage at will and so thers cam be no
ailment whatsoever and can attam Moksa in no time. It is the complete
freedom that is the pature of this Parx stage and this very word Park
is suggestive of the transcendenal supreme stage of complete bliss and
freedom., .

P:tafijali describes this stage in two ways ie. as a final process as
well as the final stage. Patdfijali has shown his keen insight in such a
double description of Samadhi because it has in fact such a double aspect,
As the last stage of the process of self-stabilization it is still a process of
the concentration of all psychic epergies and forces in the self and so it
is the last process of psychosynthesis, But the proces of psychosynthesis ..
ends in the complete 1¢alization of the self, At the end of this process of
Samidhi alone, self-realization becomes an estabished fact but not till |
then. So Samadhi has double aspect of the final stage. process of yoga
and the endproduct of such process 1o fhe form of complete self-
stability which is nothing but-Moksai: Hereia . the procoss of polarization
comes to an #nd.and the two .pales become one i. e. the poke of the focal
point of the Sadhaka's fast evolving:pemonality coimcides with the supe-
emely stable fixed pole of the goal of Mokga, Tham on the .life of the..
samBdhistha mukta sadhuka becomes concentric cycle free froin il .worldy
Jiness aud even detached from. his owa psyehic forces and energies.

o t'z",,\f' w ; M 'y §
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el Vﬁtma‘mksayd 404 Sasbprajfiate

z‘mm hes taken cara, to a&al,e the main yoga-concepts given hy()
Patafijali and expressed in such a style that they can be appraciated by -
even an initiate in the field of Yoga Sometimes Haribhadra is cursory in
the treatment of such higher wonepts of yoga while Patafijali is thorough
althroughout Haribhadra has no doubt mentioned the last three stages of
yoga i. é Dhﬁrana‘ Dhysna and Samadhi but Patafijali does not rest con-
teht ‘w‘fh mere dcscnpnons of these stages. He goes deeper into the last

i‘bcisees and says that these when combioed into one is called Sariyama
Suth Sariydma can be used both ways i. e. in the external objects as well '
a#’ on the'self. If ubilized insids it can lead to Moxsa and when applied
to external objects it would lead to the complete knowledge of that exter-
nal object From such Samyama various objects and psychic powers can
be’ gaived. He even enumerates the ways of the utilization of Samyama
off various important objects and the process thereof and the Siddhis and
piychic powers gainéd theréfrom. But he warps at the same time that
suéh powers are obstacles to Samprajiiata state of being or to the comp-
lete Séif—;ifab'f:zation and Moksa.

LN

. Though the utilization of Sarvyama for objective and psychic know-
ledge is nmot deburred but the use of Siddhis in prohibited, It must be
ubilized ifor/ the knowledge of the self or for the higest consciousness, Hari-
bliedra has given a cursory treatment to the process of reaching the
Sarhparajiiata stage. He tries to allude to this process in the concept of
Vrttisankgaya. It 15 in short the elimination of the soul’s capacity to get
connected with Karmia. It is by the study of the scriptures, inference and
Dhiardn¥% aloné that the Sadhaka can get rid of such capacity of the soul
Hdrivhadra tries to explain this process of Vrtiisarhksaya in the Karikas
408 fo 417 f Yogabindu; he gives the appropriate simile of the frog-bits
and 'the frog-ashes in comparison to Samprajiidta and Asarprajiita
Sam#diis respectively In this way Haribhadra has not at all left out any
important yoga-topics in these two books. They are fully and scientificilly
trkdted as by Pataitjdli Let us now see how Patafijali has given the treat-
médt to these last stages of Yoga. '

i

1 Patadjali defines Saxhprajfista in the SUtra 17 of the first Pada thus:
Sevirpringta Samadhi or the concentration called the right knowledge is
that: which & followed by redsbning, discrimivation, bliss and qualified
egoitins?’ This is the free translgtion given by Swami Vivekananda. Sarpr.
ajitite is the concestration by trunsformation and sublimation of the
modificatiess of the ymind, in miccessive: stages of Vitarka, Vicdra, Anands !
and Asmitd and then to Svartipa, This needs some preliminary explaination
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ofisbiic of ‘the basic terms like Vitarka and others and the process o
Vrtti iteé}f. A Vrtti is the modification of the mind from the imomedit
to moment, On seeing any object for instance, a Vrtti arises. But a Vrtti
lq not éunph but a complex operation of the mind. There are at least
four layers or lévels in each Vrtti which like the wave arises and faﬂs,
down and again merges in other waves. Bach wave or Vytti, then consists
of four layers or levels and they are the Vitarka, Vicara, Ananda and,
\its and finally they can be merged in the Svardipa by the Sadhaka by
Sa xajﬁita Sam#dhi. But in the ordinary mind the first four levels of
ttn qubmerge again and again.

On secing an object the first operation in a Vrtti that arises is Vitarka
i.e. image of the object in the mind. The second layer or flevel is VicZra
i.e. the images of the relations of the different aspects of the object. The
third level is about the concommitant feeling of pleasure (or pain) and
the last layer is the cognition of the ego or the modification of thé ego
in consequence of the impact of these three former layers, Thug eyery
Vrtti has a four-fold impact on the mind at four different levels. Vitarka
bas an impact on an image and so it affects the imagination of the mental
Visualization. Vicgra affects the capacity to relate different aspeots of the
object and thus it has an impact on the thinking power. Ananda affects
one’s affective capacity of pleasure and pain- and the Asmitd has an
impact on the evolving ego of man. The Svariipa is always uvnaffected but
in the Sampréjﬁata the sadhaka can merge the Vrtti in Svardpa after
sublimating and transforming it by process of Sarhyama, But in ordindsy
mind only the four layers can be observed by self-introspection alone
because they form a complex, All these layers arise as a complex Vitti
and merge again in the mind so quickly that untrained mind cannot see
them in succession. But they are all there in every Vriti or the modifica-
tion of the mind. Vrttis also arise so quickly and submerge also at once
that they can alse be observed only by self-introspection alone. Kishorlale
bhai Mashruwala has explained this four-fold process in the last part of
his wellknown book Jivanasodhana very ably and I would say it is his ori-
ginal contribution in the field of yoga. I feel he has rightly interpreted
this sutra on Sarhprajfifita. Szdhaka is for inner bliss alone and that is
why the third layer is named Ananda. But in the ordinary Vrtti this
layer may consist of either pleasure or pain, But Patafijali here talks o
the process af Sarhyama and is such a process this layer conists of bliss
and bliss alone.

When Sarhprajfiata stage is attained it is easy to understand Asampr-
jafiita because therein the Soul is bereft of all connections of the Karma

?
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of, majter in any form whatsoover and there is complete stability in the.
sclf alone. Self stands Self-contaiped end there Caitanya alone exists.

At this last stage of the culmination of the personality of the Sadha-

%A, there is only Caitanya, Haribhadra clearly states in Kariks 428 and
Karika 445 of Yogabindu that true and final nature of the soul is Caita-
nya and in this complete, full and unattached stabilization there is Moksa;
In this way Haribhadra has taken us to the highest stage of Moksa and
shown us the complete process of Yoga and Psychosynthesis. He has
finished his task very ably and has shown us the way for the Psychosyn-
thesis. He has provided the key-word Caitanya too to formulate Paycho-
synthesis in the present context.
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A MODEL FOR YOGIC PSYCHOSYNTHESIS TODAY

There is a very revealing story of Hanuman’s devotion to RZma. Rama
along with Sitz and Laksman and Hanuman returned to Ayodhyd after
the victory over Rdvana. An assembly of Royal personalities was called
and rewards were awarded to those who rendered meritorious services, Sitd
berself gave a very precious garland of diamonds to Hanuman. Hanomin
took it from her and in the midst of the assembly he began to break the
diamonds. Someone asked Hanuman what he was searching in the diamondas;
Hanum#n readily answered that he was secing and finding out whether
Rama was there in any of the diamonds. Thereupon the questioners asked
whether Rama was in Hanuman himself. Hanumian at once rose, stood
up and with legs apart split his heart into two and showed the assembly
Rama and Sitd seated in the midst of his heart. The whole assembly
bowed down to Hanumain.

This story teaches a great lesson and lays down a model for the seareh
of the truth and synthesis. As Hanuman was searching Réma everywhere
the searcher of truth must be always searching truth and truth alone and
anything other than truth should be thrown away as Hanuman threw away
the diamonds after observing them minutely. Haribhadra acted like Hanu-
mdn in his search for knowledge and synthesis of knowledge. He tried to
see truth and nothing but the truth in his study of all scriptures, religions,
philosophies and even in the study of different system of Yoga. Thus he
could create model of synthesis of yoga and this8 model can be useful today
for the creation for a new model of synthesis for the needs of the present

times.
Needs and the Sigos of the present Times

Haribhadra did his best to give a synthesis of philosphy as well as
of yoga a language and a style according to the needs of his times,
He could see that the only remedy for the secterianism and bitter conflicts
among different sects and religions was the synthesis of ideas, concepts
and their practice and that was only possible by an integrated philosophy
of life and therefore he gave the grand synthsis both in philosophy and
yoga. The present fimes are no better than the times of Haribhadra in
the matter of secterianism but it is far worse than any times in the
history of man, all over the world. Not only Ingdia but the whole world
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is facing such a crisis that it is on the brink of destruction. Not only in
the field of knowledge but in almost all fields of human life, there are
conflicts and disintegration throughout the world. Inspite of man’s adva-
noement in knowledge and that too at such a speed that he cannot cope
up with ity ho has proved himself a plaything of the very Torces.!hdihas
released., The human psyche makes a very poor show before these forces
of his very creation and man looks a pygmy before them. It is liké seleas-
ing & Jinn and the Jinn is threatening to devour the man who set him fred.
This shows that the buman psyche has great capacities but they are fot
integrated, nor its immense capacity for integration is still probed. Aldxis
Carrel points at the very root of the chaos and disintegration prevailing
in human society when he says; “Man has grasped only one aspect of
reility. He has plucked the forbidden fruit from the tree of knowledpe
before it was ripe. It gave us knowledge of all things save ourselves,”
Man kaaws too much and still does not know himself ! Information and
techanical knowledge is so fast increasing from year to year that scholars
and researchers cannot cope up with them. Bven the techmician himself
doet not know what he is after ! Maslow defines a technician with subtle
humour. **A technician i3 defined as a man who understands everything
about his job exccept its ultimate purpose and its place in the order of
the universe.”’? The reflections of a scientist and a psychologist on the
present condition of koowledge suggest that there is a sort of knowledge
eiplosion in the present age and man is confounded and is taken aback
by his very creations of science and technology. This means that he does
not khow himself even though he knows a great deal about the world
and the globes and the atoms. Carrel charges present day human life and
says, “Modern life is opposed to the life of the mind.”3

Consciousness as the Basis

Haribhadra has provided a key word for such a science and phitoso-
phy of synthesis. In Karika 445 and 456 of Yogabindu, he states the
key-word ‘Caitanya’ i e. Consciousness and expounds on it at some length.
His purport is that the Caitanya is the very stuff of the very exitence. It
is this word which can be very well used for the science of life and ijts
technology. Shri Aurobindo has based his philosophy on this word Caitanya,
or conciousness. Gandhiji too calls supreme truth as Chaitanya,? Even
modern Philosophers like Charles Golbert Davis supports the statement th.a;‘
the final stuff of the universe is consciousness. ““I say that thought is omain
potent, that the mind is all powerful.” But he does not stop there but
says that things are thoughts. ““Thought is the stuff of which things.
arc made.” Here too he does not stop and going still furth@t‘
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oy e, i Miand is-all; it is-everything. All: matier: is. but. a. masifioshatisn
of apspiousness, Gontrod thought and yon control desting.”s A philoss
Phar-may talk of such high thoughts and derive: everything. from coasciow
sobme; it pay be arguad. But here is the Nobel prize wioner:Prafs Plauk,
the great physicist who not only supports such statement but-goes ome stup
further. *I regard consciousness as fundamental. I regard matter as derivative
frows obmsciousness.”? The great scientist Albert Einstein had expressed a
gimilar view and a serfes of such other statements can be alluded to. Bug
tuffice it to say here that consiousness is the final stuff of the world and
the universe is its maniféestation. The Ved@nta has already given this
essage to the world from the times immemorial. The English writer
Cerlyle puts the same truth very succintly thus : ““Matter exists only spirit-
tally to present some idea and body it forth.”® Carlyle has spoken vol-
4mes in these few words. Lastly, let us look into similar statemeiits of a
great ' geologist and scientist. In his well known book, The phengmenon
of Men, Pierre Teilhard very clearly and logically sums up this imman-
ent and transcendent reality of consciousness : “After emergence comes
emersion. In the perspectives of cosmic involution not only doss consciou-
gness’ become coextensive with the universe but the universe rests in the
equilibrium and consistency in the form of a thought on a4 supreme polé
of interiorisation...... In the case of a converging universe such as [
have delineated far from being born of the fusion and confusion of the
elemental centres, it assembles the universal centre of unification must
be concieved as preexisting and transcendent 9

Consciousness then can be the basis of the Science of man and every-
thing can be integrated into this Supreme Reality because everything is the
outcome of the Supreme Consciousness. Sclence is the word common today
but the ancient word for Science of man was philosophy or Darsana. As every
séiemce, today has a corresponding technology, every philosophic system in
Indfa-bas its own system of Yopga to put the philosophic thoughts into
prastive, We have to attempt at such a philosophical thought which can,
be- fully supported by modern Science or at least it would not go Bgainst
the laws of Science.

+  Such a philosophical thought must be integral and it must present:a:
synthsis: of ali philosophical thought. It must also provide a synthesis of
yoga too as its doctrines in practice, We have to make such an attemapt:
here very humbly and in summary too. Such an integral Datiana must
have the following characteristics (1). It must be fully integrated. To say
in different words itmust be sythesis itself. (2) It must be pregmatic and
pot megely - idealistic. (3) It must be {aithful to life. (4) It must be usefil-
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mot tmerely to the sidhakas but to the common man, (5) It must' be simple
a8 well as profound. (6) It must be comprehensive enough to cover life as
s whole and ail ifs manifestations. (7) It must be conducive of npien’s
.intelligent growth and inspiring enough to his complete sel’f-rremllmiot
and self-expression. )

When there is a building up of the science of life or integral philosaphy
some basic assumptions are felt necessary. Such assumptions  ars
creative as well as pervasive as they are necessary. Richad Gregg very
specifically states on this topic that ¢An assumption like a hypothesis. in
lcmlce is creative, When recognized it invegrates facts and forces whose
rmtxonshlp had not been previously recognized..... Absolute assumptions
are transcendent, .... They are pervasive’'10 Every scientist has to
assume some hypothesis on which he builds up his science. He has to
adopt some axioms or some apparent truths and adopt some methods
suitable to his science, and build up an edifice of science. In philosophy
too such assumptions are required, and every philosophy accepts some
axioms and the body of the philosopby is built on these basic truths. In
the integral philosophy and its corresponding system of technique or
yoga some hypothesis is required too. Such a hypothesis can be supreme
qonnciousness or God, Great thinkers consider that such a hypothesis of
the concept of God or Supreme Consciousness nakes the work of such
integral philosophy and yoga easy and simple. This concept is suppor-
ted by Alexis Carrel and others. *“The hypothesis of God', wrote
Arthur H. Compton, *‘gives a more reasonable interpretation of the universe
than any other hypothsis. It is quite as legitimate as many of the hypothesis
of physics and its fertility has already been immense. There is no reason
for, rejecting it. Mllikan, Eddington and Jeans believe like Newton,
that the cosmos is the product of Creative Intelligence, We have
thus quoted sufficent authorities for the working out of an integrated
philosophy and its tcchnique of Yoga. I have by God’s grace been ableto
write a book on. this subject in Gujarati and is named Samanvays
Daréana, which is a prize winner and is published by N. M. Tripathi &
Sons, Bombay with two introductions by Sant Vinoba Bhave and Jain
Saint Santbalji. I desire to give here the substance of this book as it is
pertinent to our purpose 5o that we can provide an integrated philosophical
baci ground for an integrated yoga and its tzchniques which would provide
a model for psychosynthesis today.

Psychosyathesis in Yoga

Every Dar§ana or philosophy or science has its technique and the
science of man has its own technique and that is yoga in India. Harfbhadra
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has dene a unmique service in' synthesizing Yoga and he has proved
beyond any doubt that all yoga is one from the point of view of its
technique. The presentation or the exposition of each Yoga system may
differ but ultimately ail lead to psychosynthesis and that is the essence of
all yoga. As the goal in all yogas is one its techniques also must be
similar though the emphasis in each one of them may differ. Haribhadra
even removed this difference and laid emphasis on the integration of them
all by pointing out the importance of the goal of Moksa, The same
method is useful to us today when we are searching for the best available
technique of psychosynthesis in Yoga, Such an integral technique needs a
sort of formulation of the main structure of its basic concepts. Any
arbitrary structure of such main concepts can be formulated according to
the need of psychosynthesis at present.

_ But there is no need to formulate a new structure of concept because
our Indian systems of Yoga and philosophies have done a wonderful work
in this field too. They are useful even in the presentday scientific age and
provide us a fine structure of basic concepts necessary for building up
the technique of psychosyathesis. Vedanta, Jainism, Buddhism and Sarkhya
systems have gone deep into such formation of concepts and Jainism has
gone into great details. For our purpose we adopt the analytic method of
knowing different parts of Prakrti or its limbs or its creations and adopt
them as our basic concepts. But there is only one difference thereln too.
Sankhya posits that Purusa and Prakrti are the different ultimates and
in Kaivalya Purusa becomes completely free from Prakrti. But we go one
step further as has already been delineated in the foregoing outline
of integral Darfapa and can state by existential and experiential data
that Purusa and Prakrti are one ultimately and Prakrti is the manifesta-
tion of Purusa or the Supreme Conciousness. Prakrti is the inversion of
& portion of the infinite Conscious energy contained and identified with
Supreme Consciousness. So they are one, When a sidhaka attains Moksa
he merges 1n the ultimate Consciousness and nothing remains of him in
Prakrti. With this fundamental difference we accept the structure of
Prakyti and its limbs in toto.

¥
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i J&8 better to present our structure in the form as & chart below :

Supreme Consciousness (Caitanys)
[
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|
Mabat (With three gunas of Rajas
Tamas and Sattva)
|
BEgo (Principle of ego-Ahankara)
{

{
Manag (l\lr!ind)

] ]
Five Scnaes |
| Five organs of Work

_,___.,,_,._vi.._Aw_ _l -

- | |
ears oyes touch taste nose |
I

IR I | I |
Speech Hands Feet organof organ of

,‘ﬁ—°<=§1

* urination  excreta
E

v |

Py }

' ! Atoms of five subtle Matter

o | | | |

. Earth \‘Jater Fire Wind Sky or ether
i Conscious Life (Jiva) Unconscious Matter

° -

n Evolution

Into Conscious Life

€ 3 g -

Thus we accept Satkhya’s analysis of Prakyti with due modification’
only at the top and affirm by our logic and existential and experiental
methodology that Supreme Consciousness alone stands at the top of all
evolution and from that alone all devolution starts and no sooner there iy
devolution there is evolution and the cycle is complete. The analysis of
Sankhya and its basic concept of subtle atoms and principle of ego and
three gunas are proved scientifically valid and its subtlety become more
known as rescarch in psychosynthesis advances. It is an analysis as well
as a synthesis of Prakrti. It shows the way of involution ag well ag
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evolution and gives & complete picture of both involution as well as evo~
tution. That is why it presents not merely a picture of the material wosld
-but also the psychic and spiritual world In short it posits a thesis and
a picture of complete cycle of all life and matter or mind or consciouvs-
giess. That is why the terms for its concepts used are very significant and
they represent the experiential observations of life as well as matter. Modern.
Science too has to look to such presentation as most preeminent scicntists
like Plank, Eddington and Binstein have been of the opinion that matter
contains some spiritual stuff, ’

The very thesis can be proved by our methodology of experiential and
existeotial data and it posits that the universe is nothing but conscious-
ness at the core and there are variations only in its manifesation and
forms. Consciousness is stable and unchanged and manifests the universe
by the tL.ree gunas on the two hinges of indestructibility and unity of energy
in a cycle of Rta by dev: lution-evolution. So from the point of view of
consciomsness there are only different forms of consciousness in the
universe, At the top the Supreme Consciousness and at the base
inconscient matter - energy, and that is nothing but consciousuess negated.
This ‘sleeping consciousness’ so to say (Supra—oetand) is pregnant with
consciousness and that alone makes the evolution possible. We shgli call
this steata of inconscient and pregnant consciousness subliminal coonscious~
ness. This subliminal consciousness gives birth to life and lifeforms in
vegetation, birds and animals and then human beings. This is done by
formulation of a nucleus of a subtle matter around consciousngss
and so innumerable jivas come into existence. Each Jiva evolves
and gathers experences and in the course of such evolutions it forms a
subcouscious of its own. The subconscious in each man is nothing but
impressions gathered all along the course of his evolution upto the human
stage. It 15 called Visana in Indian Psychology, There is nothing to be
feared from such subconscious because it is the part and parcel of one's
being and it represents one’s part in the form of an accumulation of
impressions through many lives. Moreover it is not like a sheet of paper
or tape which merely takes new impressions and merely gathers them,
The subconscious has at its background of the subliminal Supta Cetang
and it inspires the Subconscious to come to the surface of the conscio~
usness. Freud and some of his followers have created a sort of fear that
the subconscious is a heap of rubbish and it is completely uncontrollable.
From the poiat of view of our thesis, subconscious only creates channels of
expressions of the inner drives from the subliminal, When a trained and concean-
trated mind gives suggestions to the unconscious mind it responds wonderfully

10
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in carrying out the autosuggestions by the help of the subliminal. Every man
experiences this fact of the creative faculty of the subconscious. So it is not an
object of fear but an object for sublimation with the help of both the super-
conscious and the subliminal consciousness on the surface of consciousness.
LConsciousness is the stage of waking consciousness on which man lives his
tife. This is the most important level of conscionsness because from it alons
one can make all efforts to reach the final stage of superconsciousness.
This is the stage of consciousaess where the life is lived and sublimated,
It is the link between the lower stages of consciousness and the higher
levels of consciousness. Preconsciousness is the stage of consciousness which
is a threshold of consciousness and it can be well experienced, when one
just tries to remember something and gets it after awhile feeling all the
while that it is just behind the curtain of unconsciousness. As there is the
preconecions 8o there are more than one stages of Superconsciousness and they
can be named in accordance with manifestation of higher consciousness,
These manifestations can be in the form of Art or Science or any original
creation. Creativity belongs to the higher regions of Superconsciousness
and the higher stages of creativity. Suffice it to say here that the Super-
conscionsness is the higher level of condciousness with its sub-levels in
proportion of their creativity. Through this stage alone one can reach the
Supreme consciousness and merge into it at its sweet will, This is the gen-
eral description of the psychosynthesis and one can reach the goal through
traversing all the levels of consciousness. This is the royal road of consci.
ous upward ascention to the peak. It involves some techniques to tread
this royal road of Raja Yoga i. e. the king of all Yogas. It integrates all
Yogas in itself,

Stages in Yogic Psychosynthesis

Thus far we could see that yogic-psychosynthesis is the royal upward
direct and straight road to the suprem® consciousness This road is no
doubt royal but the battle has to be fought at every step on this road.
If the key to this Yoga is achieved it becomes a royal parade to the high-
est goal. As is seen in the chart given before, man contains within him-
self not only all the stages of consciousness but also all the elements there
aco in the universe. He has within him all the five material components
of earth, water, wiad, fire and ether and his physical life completely de-
pends upon them. He has therefore to take them in by food, breathing,
light and so7on, The purer the intake ths better working of the physical
body. The intake must be balanced too otherwise it would disturb the
whole mechanism of the body. But the seases by habit and former impre-
ssions and tendencies goad man to relish food, to take it in pleasureable
forms and overeat, These are the attragtions of the® sentes and they keep

LS



A mociel for yogic psychosynthesis roa?ay ]

the mind and: senses attached to them. By such infatutaion maa gets inba-
lance not only in his physical body but in his tanmatras and his mentsl
body and aberrations start and disturbances result in upsetting the whole
systern hoth physical and mental,

As is the case with the physical body, so is the matter with the men-
tal body, There are subtle attractions and attachments on this mental
level; man has to keep in control not only his emotions but thoughts and
images. The subtle attractions of the world in the form of sex, power,
money and the so called ploasures of the sensations and varietics of Bhoga
lead him astray in no time and man again falls a prey to much more
dire consequeaces in the form of neurosis, mental disturbances, ego-perve-
rsions and sexual perversities. The reactions of all these are nothing but
misery, uchappiness, depression, diffidence, anxiety, worry and loss of con-
sciousness. But this is not all. All this misbehaviour leads him to sin
and transgression of laws and the more he goes on the wrong and un-
patural path, the more perverse his ego becomes Hs becomes a plaything
in the hands of his own perverseness and aberrations though apparently
he might be fecling that he is weilding power, amassing wealth and en-
joying pleasures but his inside becomes a hollow. But the pity is that he
does not know it. He becoms=s stabilized among all his power, riches and
pleasures but no sooner a strong kick he receives from the forces of nat-
ure, he stumbles over and then he begins to feel the vaccum inside and
the hollowness of all power and riches and Bhogas. But then what is the
remedy ? The remedy can be found on the royal road of Rajayoga i, e.
the symthesis of yoga and psychosynthesis through yoga techniques. The
first requirement of this is the knowledge of what man is in all his asp-
ects. He is a speck physically in the vast universe and is almost nothing
when compared to the globes revolving in the sky. But this human speck
has comsciousness and that makes him even greater than the material glo-
bes. Man has within him the five physical elements, the five organs of the
work, the five senses, the five subtle elements or the Tanmatras, the mind,
buddhi and along them ail the consciousacss or the Cetana. It depends
upon him how to handle them ail and if he stops at every stage he is
tost in the juogle of worldly pleasures as decribed above. But if he reali-
zes that whatever he desires is not outside in the world but inside into
his Cetand, he gets a new insight and his work for yoga becomes clear,
He can realize that his real self is in consciousness and in superconsciouss
ness alone and once his search for the sell begins by depending on the
inmer consciousn2ss his task begins in the right direction. By turning back
his gaze from outside to inside, he begins his safe travel on the royal road,
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1+ As'the aseension to the summit of Yoga begins the Sadbaka has to
pess throngh twelve stages. In other words, it can be said that he has-to
do sudhand in twelve spheres of his life. Who caa be the Sadhaka ? Cun
we have categories of sidhakas as has been done by Haribhadea and oth~
ors ? Qualities and qualifications for the Sadhakas are required even in
the présent times as was in olden times, Any knowledge requires fitness
for geining it. But there cannot be any hard and fast rules for that and
the royal road requires only some initial fitness which would introduce
the sidhaka on the road. The qualifications are like this :

(1) Iaterest in one's self-development and consciousness (2) Slowly but
steadily increasing detachmeat in worldly pleasures (3) steady increase in
introspectiog (4) accsptancs of the self (5) sincerity and honesty of purpose
(6) feeling of joy io the search of theself, (7) joy in the servicc of others
(8) fondness of work, purposive work (9) faith in oneself and the sapreme
consciousness (1U) discrimination in finding out the stIf and the notself (11)
pleasure in seeking the truth and grasping it with eagerness (12) Right
conduct inside and outside. These are hard qualifications no doubt, perhaps
barder than Haribhadra prescribes but they are absolutely needed. They
can be cuitivated by conscious efforts and the fitness for progress increases
in proportion the efforts in this direction are fruitful,

As soon as the fitness for the yoga-path is determined in this way
for the modern tiroes, we can take it as the first milestone of this path.
These qualities are inevitably necessary and any one who can qualify for
the same deserves entrance on this path. There cannot be any other qua-~
lLification needed for the same. Who can be the judge for this ? Szdhaka
must be his own judge. The olden convention of having a Guru cannot be
eradicated from the present times because such spiritual Gurus though rare
are still available. Thost who are seen moving in the society are not reliable
in the yoga path even though most of them may not be dishonest. The
uitimate Guru and the everpresent Guru is the Supreme Consciousness be-
cause He always 1s available by his immanent and transcendental presence
though one can have outside Guru as needed. The inoer Soul can contact
him if he surrenders himself to this Supreme Consciousness, totally by
bady, mind and soul. That is why he bas to search himself, judge himself
and try to assess himself by introspection. Such a method of self-assessment,
self-study, self-improvement and self-guidance is advocated by Gandhi by
actual practice throughout his life. He tried to take the best for self-inte~
gration from Rajchandraji, Tolstoy and even Ruskin when he saw some-
thing best and good in each of them but he never made any one of them

his Guru in the ancient traditional way. Outside Guru can be more shan
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‘one but the fisal and-constant Guru can be only the Supreme Fruth be-
cawse it is unfailing and available every moment. - Patasijali ‘also :advocates
#0 soe Guru in God only because Omaiscience rests in Hisa .alone. Hari
bhadra though advises to have a Guru in the traditional way smphasises
the need of self-asssssment and self-ascertainment through introspestion.
According fo him the best of yoga is the ‘yoga of exertion’ whersin man
can go beyond even the scriptures and interprete them by inner light.and
pan shed more light on them. So the bt method in these times and the
approach to Gurudom take a new form, and the Sidhaka should keep an
open mind and seek and search truth, see truth, adopt it and build his
life on truth alone The secret for such practice of truth is the integration
of alt trath in life, deed and spseth. The truths are never in conflict and
thsy are always integrative and they speed up evolution. Such an integra-
tive practice gives a clear vision of the milestones on the path of yogs.
As mentioned b:fore, we can see twelve main mie-stones on the yoga-
path and we now try to understand them in the light of integral yoga and
the science of man.

The twelve chief steps on this path are (1) Karma or action (2) Vrtti-
Suddhi (3) Sraddha (4) Buddbi-Suddhi (5) Tapas (6) Sublimation (7) Bhi-
vaad (8) Rasa (9) Manasa-$uddhi (10) Bgo-transformation (11) Conscience
(12) Bgoless-state. Thes= are the age-old mile~stones already delinsated on
the yoga-path but they ere to be reviewed and re-assessed in the light of
integrative knowledge and the scicnce of man. Each onc of them assumes
new significance when scen from the needs of the modern times, They are
useful to the sadhaka and can be equally useful to the common man if
he cares to tread the common path. This path is open to all but that is
not enough. It must be so atiractive or made attractive as it really is go
that the common man would first care to look at it and theg feel fulfil-
ment of his real desires on this path. The greatest danger to humanity in
the form of chaos or the future-shock is so impending that even the com-
mon man thould prepare himself to meet it or avoid it by these yogic
means of psychosynthesis. Otherwise too he has to look to this path even
for what he wants in the world because th: things of the world are mere
app:arance while the fruits of yoga arc rea) and lasting. The very first
step of knowledge of Karma itself can reveal this to him. Let us take
these concepts one by one.

Karma

The subject of Karma is very vast and very deep and deserves clabo-
rate treatment in the form of a big thesis. Our purpose is to know the
significance of Karma for yoga-sidhani and for that it is necessary {o
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glance back to our integral Daciana, We have already seen that the universe
is 8 portion of enorgy in Caitanya. Caitanya is stable and so static energy
reloased becamo kinetic in the formation of the universs, and the original
citiéalet! becomes by reversal or involution kinetic and inconscient energy.
With such an involution starts the original Karma, activity or movement.
Bnergy ig the generator of all movements, all actions aud all Karma. Mo~
dorn astronomy is mow dimly finding out that in the formatioa of the
globes gases are playing a great part. Through the sky the subtlest of
bhUtas or material clement in the form of ether, the viyu or the gases
take shape and form into shining globes. This is Agni or the Teja element,
There are hydrogen atoms in all such gases and that is Jala or watery
element and lastly they form into solid state and that is the element of
oarth, The atoms of earth are solid and they seem to be alert. But their
inertia is merely apparant because the constant movemeants of clectrons
and neutrons are going on within the atoms. So there is no stabillity in
matter. All the five elements are always in movement and this is the basis
of all Karma in the universe : (i) From this point of view of action, it can
be said that universs is action with a purpose. The purpose is evolution.
As soon as Citifakti or prime eoergy becomes kinetic after leaving its
permanent abode in Caitanya it tries as if to take rest in material formu-
lations like stones and metals and formation of each element. But there
too sho cannot rest and gocs on doing her work inside the atoms. The
purpose of this inner activity in atoms is evolution and no sooner the in-
volution is over the process of evolution starts and the cycle takes an up-
ward turn. This is the universal bachground of Karma. There is nothing
in the universe save the iaconscient energy and its constant inner and
outer movement and Karma along with evernew formulations of forms.
In short the universe is energy, with its various activities and infinite variety
of forms. Where there is energy there is Karma and where there is Karma
or activity there are forms. Such is the nature of the Universe and it
manifests infinite varieties of movements or forms and ever new Karma
80 that it appears to be new every moment. As there can be possible to
bave some glimpses of the involutionary process from the gaseous solidifi-
cation in the universe, the process of evolution can be seen and under-
l::od on this earth because lifo is seen evolving here in a variety of
rms.

With this background of universal Karma or movemeat and its cease-
lessness aad its varicties at all stages of involation and evolution it can
well be githared that in involntion the activity is more ontward and it
reaches its depths in matter. The outside movement almost ceases and
only the inside movement remains. The process reveals as evolution begins
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to increase in proportion the ewolution takes place. At man’s etage of

this evolation, there are seen both these types of activities on a'l
scate and mote evolved 8 man, more are his activitics inside as P

outside. If ssen in its complete reality man’s outet and inger life is noth-
ing but coastant activity. During the day tims he is up and doing some-
thing and be canndot escape it when sitting or lying because these two
are also forms of activity. In sleep too his mind does not rest, except im
fast sleep but evea thea his body is working by way of breathing aod
the process of blood circulation, digestion etc. are constantly going on.
So man's body and mind work tweanty-four hoars and he takes rest only
by parts. This is because man's body and mind are nothing but the
manifestations of the evolving energy aad energy is movoment, So it can be
said that mza is a whirlpyol of energy and a constant movement and &
Karma To uaderstand himself ha mist Koow his moyvements, activities
and his Karma.

Right Karma done by right method leads man to his conscious growth,
Man begins to work wrong!y and with stiffness in his muscies. By trial and
error and by perseverence he gets the art of doing it, now in a more re-
laxed position and posture, gains more confidence, begins to pet insight
into the work and in due time bicomss the master of that work, It is the
relaxed effort that is the key to the mastery of all work. Such relaxation
should be on all levels i, e. his muscles, his nerves, his senses and his
mind should be relaxed and at the same time active; such relaxed atten-
tion and effort alone can make his work easy and he becomes a master
of all works he performs in this style of working., This is the key to
Karma - the right Kaima which helps him in the evolutionary process. Here
too is found the key to integration. It is the relaxation-cum-effort that
makes all process integrated and turns the work into play. Such integrative
works helps evolution and the fruits are seen in the form of the growth
of the mind, keenness of insight and higher concentration. Consciouness
begins to manifest in morre sublter levels and in more effective Karma in
the form of increased creativity. This is the secret of Karma and then by
the use of this key maa can boost up his evolutjon,

Vriti and its Trausformation

Vytti is generally described as the modification of the mind. Mind is
85 subtle and mabSile that at every momant there arise a seried of Vy-
ttis and thus th» mind a'waiys remains restless. That is why mind is de-
fined sometimes as a stream of Vrttis, Mind is defined as an aggregate of
the senses and is th: integrated whole which coordisates all the senses and
gstablishes relation with the Baddhi, Scaddhz and the Bgo. So it is a Hink



8 Haribhadro and psychosynthesis

betweon them. This is true according to the SZikhya chart alss. The purs
pose behind each Viytti is todo or act or emact somcthing snd is the
outbome of the unconscious. The unconscious aiways makes efforts to be-
eding eonsvioas and these efforts are the Vrttis, This is a sort of a new de-
fimition of Vrttis but by inoer observation and experience this fact can be
very well verified. It is the process of cvolution that is at the' back of
throwing up Vritis by the unconscious. So the urge is good so far as the
purpose behind the Vrttis are concerned; so the arising of the Vrttis is in
the nature of course and there is nothing sinister about them. As they are
the tendencies or the effort of the unconscious to be conscious, they should
be welcome rather than abhorred. It is hke the creeper sending out its
tendrils to grasp something to rise higher. Vrttis are blind and they stick
to an object that is immeadiately available or to the object of desire,

Patafijali’s description of two types of all these Vrttis is very sigaifi~
cant and gshows that they bave a very important function to fulfill. The
peinful i. e. Kligta Vrttis are Vrttis playing their part in the world and
they are painful at the end. Bat they are not painful when they are sub-
limated by meditation. Then alone they rest content because their very
basic or essential parpose is served. By such purpose of concentration
aad sublimation Vrittis get refined, bscome subtle, less intense and they
come into complete control and getting merged in the Superconscious fina-
lly they are no more. The other way of controlling them is to stay and
take rest in the gap that arises in-between the two Vrttis. Patapjali
states that though Vrttis arise in succession one after another, there is a
very short Virama or a gap of time in batween any two Vrttis and
through this gap or lacuna can one peep through them and rest in the
coasciousness itself which is always there. This Virama-pratyaya or the
meditation on the superconscious by peeping throngh the Vrtti increases
by practice and with increase and inteasity of this practice, the Vyttis
slacken and thin down and ultimately merge in the Superconscious

Haribhadra has emphasized on the Vyiti-sarhkgaya and thinning down
of the Vrttis alore can lead to the highest stage of Yoga. This is possible
in two ways, as scen above : (1) By transformation and purification of
the Vrttis through meditation and Samadhi and (2) by Virama-pratyaya
or the concentration of consciousness on the supesconscious peeped through
the gap in-bstween any two Vrttis. There is a third way also and that
is the way of sublimation and manifestation of Vrttis through social ser-
vice and through creative work. This last method we shall take up later
on for discussion. Suffice it to state here for the common man and even
for a Sadhaka this third method of creative social action is an casy and
a natural way for the sublimation of his Vrttis, Thereby he can give vent
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to tis emotions, chaunslize them into good and creative action and there
by synthbesize his thoughts, emotions, attitudes, aptitudes and sil his men-
tal powers. This would make his work of Psychosynthesis easier because
be haa to concentrate on the subjects of his interest. This would solve the
problem of control versus suppression and there would be no question of
suppression of instincts as they are given vent in social and/or creative
works, There is one more advantags in this method as there would not be
any need to analyse one’s subconscious because this work can be done
properly by diverting the Vyttis in useful works.

Sraddha or Feaith and Buddhi (Intellect)

The origin of faith too lies in the mind’s basic teadency to be one
with something. This is 8 very primary activity of the mind and the mind
reveals this tendency in two ways: (I) comparatively more permanent way
2) Comparatively for the immediate use only. The first is the action of
the mind as a whole and the mind cathes on and grasps something as an
ideal according to its stage of development. From this is born his faith,
His faith changes only when his ideal changes and that is why Gita says
that a man becomes what faith he has. To change a man’s faith one has
to change his ideal. But ideal cannot be changed unless be evolves, His
evolution depends on his expericnces, his mental growth and his Ideal.
Such a faith is not blind or cannot be blind if it is vested in Supreme
Conscrousness. Even if it is blind in the beginning it is going to have light
in course of time, because Supreme Consciousness would lead him on the
right path. But few are such blessed men who can have direct faith in
the Supreme Consciousness. The common man has faith in some deity or
a God and he worships him with devotion. As is the faith so is the de-
votion, and to guide his devotion in the right direction, intellect or buddhi
is necessary. Faith gives strength to grasp the ideal but intellect gives gui.
dence in choosing the ideal,

So the fusictions of Buddhi and Sraddhd are interrelated. Buddhi is
the outcome of the basic tendency of the mind ‘to see things® but it has
not the power to tread the path it sces. It is done by nature. Ordinary
faith is blind. So the $raddha and Buddhi make & pair of the blind and
the lame and they are the two supports of mau’s mental life. If both of
them try to see and scize inner consciousness, man’s progress is very speedy
Pecause both of them become strong beyond measure. But ordiparily, a
man has weak faith, and in the present times faith is considered a wenk-
ness; Faith in reality is the source of all strength but it is an irony of
fate that man disowns this very fountain of strength ! Even though modern

1
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man ping mot on faith, he has some sort of faith, either in science or sov
dve belief, It is a basic function of the mind to grasp something permans
ent and from that arises faith. Intellect is seen in a greater measuro &t
present but it is lame because of the weak faith, Moreover there are potent
dangers lying in the exercise of the imtellect and they are so many and %o
powerful that a man without faith or self-confidence is easily led astray
by them. It is worthwhile to go into some details and see how these dam
gers and obstacles work in the life of a common man as well in the life
of a Siddha Generally a8 man®s ego is weak and as his fuith is weak tooy
his psyche is ke a loose mass of Mental Stuff. It is the basic characteri-
stic of the ego that either it asserts itself cr it makes defences, wrong or
right. Man's emotions his attachment, his weak faith, his tendencies to
sensual pl.asures and lack of growth of the conscience naturally make his
intellect a slave of his ego and intellect works for him like a lawyer and
makes defences of all he does, Freud thesis on sex has some truth and too
much of sex too weakens the moral strature of the modern man. Freud
may not be fully right on what he posits on psychoanalysis because he is
challenged by his own co-workers like Jung and Adler. But as far as his
thenis on defense mechanism is concerned, I think, he has made a solid
contribution in psychology. His theory of defense mechanism has not rece-
{ved enough attention but it is very useful to a Sadhaka who tries for
self-introspection and self-assessment, Defense mechanism is nothing but
the tendensies and activities of the mind and especially the intellect to de-
fend ont’s ego whether he is right or wrong. These tendencies defend wrong
operations and actions of man and thus lead him astray. Even the so-
called defences are no defences because they create aberrations which are
worse than the cure itself. There are thirteen such defences : (1) Suppression
12) Repression (3) Lying (4) Rationalization (5) Malingering (6) Adjust-
ment by Ailmeat (7) Fixation (8) Regression (9) Identification (10) Project-
ion (11) Displacemsnt (12) Reaction-formation (13) Fantasy

Thus all these defence mechanisms or ego-defences are illusiomers of
mind and they are very common and subtle too, A sidhaka has to guard
against them. I attach more valueto these defennces because they are soem
to be doing havocs in the private, personal or public life, All the misery
in the psychological life of man is due to these falsc defences and a sadh-
aka has to get rid of them. The remedy of this is the corstant search of
truth with heroic sturdiness and a capacity of acceptance of truth in its
naked form, Self-acceptance is the first condition fora steady development.
A Sadhaka whose very task is to have conscious self-development must ne-
ver fall prey to any of the false defences enumerated above. Therein lies
the safety of his sidhani. Another key for getting rid of there false' defo~
nces, besides scif-ucceptance is the cultivation and use of intellect in ¢he
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r@ht djrection. It is the intellect that creates and applies these false defe-
noes, and it is the intellect alone thet can get rid of them and mﬁ
them in the bud. The intellect mist be so purified and so much sharpehedl
by discrimination that sadhaka can distinguish the true from the fa’lu,thh
good from the ugly, the subtle from the gross.

¢

-

Tapas and Sublimation

Tapas too tukes a new form and gets new significance in the light of
new rescarches in physiologv and hygine. Man’s body docs pot deserve to,
be tortured or maimed for the sake of Tapas. It is the Tamasic type of
Tapas. Real Tapas should be to enhance the origiral process of integrative
evolution. This purpose should not be forgotten in consideration of lﬂl
concepts and procegses of Yoga because it is the motive power in all 5§,
dhani. Tapas is the law of nature, as w2 have already seen, it is the tra-,
nsforming principle of energy into higher forms of life, It is by Tapas
alone that clectiicity transforms into light, the ecgg into a bird, embryo
into a child, a child inta a man a man into a sadhaka, and a sadhaka:
into a siddha, As Karma and Vyttis are the creative principles, Tapas
and sublimation are the transforming principles in life as well as matter.,
Transformation is the law of life as well as matter and energy, But Tapas
and sublimation enhance and give phillip to its speed and boost it up inm
the right direction. They both invariably go together, History is nothing
but the evolution of man’s psyche. In the evolution of the psyche slone®
the present and future generations have interest and in nothing else. Inci-
dents are not so important as the factor which shaped history. In shaping
of history too Tapas and sublimation have played a greut part. It is the*
Tapas ot innumerable unknown sadhakas and saints that have kept the
movement of life- process going on steadily on the moral and the spiri-
tual grounds and they alone have boosted up evolution when and where
it was possible, Tapas and sublimation alone can play a great rol¢ in
shaping the future, history of man and in the present chaotic stage of
history, they alone by various methods can save man from the impending
doom or future shock. It can give such stablity to man as he can with~

standing any future shock or even can be able to avoid it altogether. '
F3

Bhivang and Rasa

These olden concepts foo get modification and addition as new light.
{s shed on the process of sublimation and Tapas. Bhavana and Rasa .are’
interrelated. Though Bhavand is giv o place in Yoga, Rasa is almost
neglected. Rasa is given due place only by Bhagavata in the description of.
Krishana's life and Rasa concept came into existence in religious Yife. W
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ii generatly thought throughout the ages that yoga sidhand is dry and
But this is not the case. On the contrary the joy in Yoga-Sadh«
ai# #s 30 great and sublime that there camnot be any comparison with
it, and worldly Joy stands staggered at its sight. Though Yoga and Rasa
are copoepts which are not breaketed together they are the two true and
fadivisible concommitants, As Upanisads declare bravely that who would
breathe if thers is no joy in life ? Joy real joy or Rasa is the very sou!
of life, But this Rasais not Bhoga-rasa as Hribhadra describes the worldy
pleasures. It is the joy of consciousness and its creative action Conscious—
ness is Truth, Koowledge and Anand. Rasa describes the same Supreme
Ananda in action, Reverting to the process of integrative evolution, we
can see that it is the purpose of joy that moves men to action. If this
joy is integrative it boosts up evolution. If it is Bhoga~Rasa it is disin-
tegrative, and deserves to be abandoned. This is the test of true Rasa,

Rasa in evolutionary integration takes an upward trend. Rasa flows
like water or any other liquid and its general trend is always dowaward
or is at the most horizontal. Bhoga Rasa is of this type. It flows towards
base object of joy. But true Rasa or Rasa that helps evolutionary integra-
tion is like the Rasa that flows upward. It is a great wonder show being
played daily before our very eyes but the pity is that most of us do not
see the beauty behind this grand show in bpature. Though Rasa flows
downward always in material nature, but a small plant or a tree exhibits
8 magic show as it were and makes the Rasa flow upward in its trunk
by no means of mechanical power but merely by its roots ! A small
tree or A plant or a blade of grass has kept open the grand show of th
transformation and sublimation of Rasa, for all time. It needs no drive-in
facility to see this wonder-work of a plint or grass-roots but it only re-
quires an insight into this sublimation of Rasa. The grass can be a Gurn to
a Sudhaka as Dattatreya made twenty five Gurus in the dog, horse and
others, This grand opea show depicts that true Rasa flowed upwards. It
teaches man that his true Rasa must flow upward and his life bears spiritual
fruits only by sublimated Rasa. This makes the place of Rasa inevi-

table in Sadhana. Sadhanz can be sustained only by Rasa in consci-
ouspess,

Tapas and sublimation can be turned into the process of joy by such
spititual Rasa, Tapas is no more a dry act but an act of joy. Mother
tekes pain to rear her child and her Tapss is considered unrivalled in all
parts of the world, but to her it is no Tapas but an act of creation and
& joy. So must be the case with the Sadhaka. The Tapas must be with
sublimation and in it must flow Rasa upward so that the process of evo-
lution becomes natural, joyous and evenly speedy,
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Bhxvand is wihnt ovestes true Rasa, It is the raw material of Rasa, It
is -Bhfivan® which provides a clear ‘picture of the goal of Rasa aad it is
by Carvapk of differcat pure Bhivaads that Rasa iscreated, It is BhNvank
that provides the motive power to Rasa add Sublimation. It geatrates
trus will-power. The beauty of Bhiavana is that it performs the primury
asd very important tasks of providing an imags of the ideal as well s
the motive-power to translate that image into actual life. Modern Psych-
ology and especially Psychosynthesis emphasises the great role played by
the image of the ideal as weil as the will power. It asserts that when
there is a conflict between the will-power and imagination, imagination
wins, But in Bhxvand these two faculties of man are so well synthesized
that there can be no conflict among them but on the contrary they work
in the same direction.

Japa and Mind

BhavanZ is suggestive of repetition of Carvanz and such repetition is
of the Bhiavas and Rasa is the outcome, The sidhaka has unow to rise
higher and concentrate on the meaning of the object of concenmtration.
Such a change in the emphasis leads him to Japa. Japa is the repetition
of the name or a Mantra and concentraiton on its meaning. It is in the
mind that such a process can go on because it is chiefly the work of the
mind. The meaning of meaning is what is important and tor that mind
has t) rise to ths lev:t >f highsr consciousness. Meaning of meaning is
nothiag but consciousness and the Substance of all meaning too i8 conscious-
ness., Miand has to rise higher and transcend itself to find the meaning of
meaning. Mind has the capacity only to understand meaning of a word or
aa object. Bat wren it concentrates on the meaning of the meaning it has
to rise higher and search for it in the field of higher conaciousness. Mind
can do so much soaring in higher states of consciousness by the help of
Japa alone. Thus Japa and mental effort for finding the meaning of
meaning assumes a meaning in the context of our yogic psychosynthesis,
It is not an ordinary process of repetition of a maatra but it assumes g
ne~ sigaificance in the context of psychosynthesis.

Japa becomes in this context of cvolutionary integration an effort of
the mind to transcend itself and identify itself with higher consciousness
and ultimately with the supreme consciousncoess. At first Japa works like
an iroaing of the mental structure so that all its contents become hgrmo-
piously tuped and arranged in & new order and get ready to transform
and coatact the higher consciousness. It makes the ego ready and elastic
eaough to have a new polarization with supreme consciousness and supple
enough to transform and transcend into the supreme pole. As soon as
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Japa performs these primary fuoctions and as it becomes mote injense
lw:l as concentration on the meaning increases a sort of spiritual elpoteo-
magnetism begins to work and mind now becomes a sort of electro mag-
net and is charged with higher consciousness. In this process of charging
the gvind with higher consciousness all other processes like sublimation,
Bhavana, Rasa, Faith, Tapas, Sraddha and Buddhi begin their functions
in -all intensity and mind begins to rise in the higher stratas of coascious-
ness, Mind experiences an upward thrust from ail its contents and conce-
siration on the self begins to be perfect and mind begins to forget its
very centre of the cgo. In this wise Japa can work wonders with the mind
if the mind accepts Japa willingly and feels its need.

Ego and Conscience

As has beea seen till now all the functions and especially the mind
itself works for intergration of the psyche. Ego is the centre of all such
integral processes, It is ego round which all functions of the body and
mind are carried on and once the ego is disturbed the whole of the mech-
apism of the body mind unit become eccentric. But what is this ego ?
The grzat paradox is that man feels that he is hus ego at the first instance
but does not describe what it is ! He has an illusion that he is his ego
but cannot point out where it is and how it 1s that he feels his ego !
Ramana Mabharsi has construed his method of the search of the soul by
the search of the roots of the ego. He describes how a man tries to see
ego in his body but he soon finds out that it is not so Then in turn he
tries to see whether he is his senses or mind or something else. As man
begins his search and quicts his mind and begins to go at the root at
the ego—feeling he slowly finds out that there is the consciousness the
Cetand on which the ¢go rests and plays its part., Ego is the reflection
of the Cetanz in the material aspects of his bzing. As has been mentioned
before there should be clearely recognised the distinction between the
root-consciousness and the evolving subtle Jiva-sattva. Patafijali distingui-
shes between the soul the consciousness and the subtle 1naterial formula-
tion around it which is called sattva. It is the form of Tanmitras and of
of the mental stuff. It is this subtle stuff that evolves around the centre
of the soul. The soul and the subtle material stuff which has taken shape
fn accordance with its integral evolution, are fully identified and this
fdentification between the two gives sise to ego. Patafiajali therefore dea-
cribes Asmitd or ego as the identification of the seer (i. e. soul) with the
power of secing i.c. the sattva. This distinction is worth remembering
because it is the crux for breaking the knot. The knot is nothing else
but the knot of the self with the not-self. If this is broken or untied
man's integration with the Supreme Consciousness bicomes very ecasy,
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Consciousness plays an important part in man’s life and especially in
the life of an aspirant. It is the balancer of many functions of the psyche.
It balances extroversion and introversion; it creates balance beiween diffe-
rent functions, feelings, thought and evem virtues, This is so because it is
threshold of the superconsciousness. It is the power of conscience that
cstablishes balance between all the pairs of opposites in life. It creates &
power of endurance as well as the power of insight by which all pairs of
opposites are endured and balanced. It is conscience that leads man to
Prajfizs and establishes him there. It is conscience that gives insight to
man pot only in knowing things but in doing things and even creating
articles of Art. It is by the guiding power of conscience that man's crea-
tivity is directed in the right channels. The creative power of man is not,
to be choked even in Sadhana. If it is inhibited the very source of the
power that lifts up min in sddhana is choked. Creativity has to be piven
full play in life, as well as in sAdhand Sidhang is nothing but the crea—
tion of a new psyche out of the evolving one, The best creation is the
creation of a pure and perfect psyche and that car be done only by the
right use of one’s creativity guided by conscience.

Creativity and Manifestation

We have till now tried to understand the meaning and purpose of all
important means of Sidhand like Japa, Tapa etc. and saw that the best
means and even guide 13 conscience. Conscience does two .functions (1) of
integration and balancing and (2) helps and guides creative actions of
man. Man is a creative aonimal and the creative fuculty and function are
parts of his nature, He is an epitome of universal manifestation of sup-
reme consciousnes and as such he coptains within him the same potenti.
ality of manifestation though on a very small scale It is not the measure
of manifestation that matter. but the potency and creative power that
matters in his life and evolution. Creativity is an eternal urge and that
urge has to be given vent in the right direction. It dspends on the
potential power that its manifestation can teke place. As a man rizes in
his sadbans, his potential power of the psyche increases and soon he
chanoelizes them into higher forms of sidhani But ecven thern his potency
for creation is thers and he has a natural urge for creation as he marches
ahead on his path of sadhani So the manifestation of such creativig,
becomes equally uscful in his sddhani as are the means of sidhanz like
Japa, Tapas etc. So, the sadhand assumes two forms (1) inner ascending
of the Supreme consciousness by Yogic means and (2) manifestation of the,
power realized as oa the ladder of spiritual ascent and to maske the
potential powers Kinetic in order to give vent to one’s increasing cremti-
vity. Revertidg to ona’s original vision, of universal manifestation, it is the
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givativity of the Supreme Consciousness that is at work in all this vast
play, By losing Himself the Supreme Purusa finds Himaelf in the form of
the upiverse. Creativity is his very nature. Man being a part and portion
of this vast play, has to manifest willy-nilly. That is why Gitf and even
Haribbadra insist on work and social detached service As long as the
sidhaka has not reached the stage of Mukta, he has to work with deta-
chrent for the service of the society 1n all possible ways in accordance
with his aptitudes and capacity. The manifestation of his potential power
in the term of service is nothing but an outer aspect of his sidhank.
The. inner sadband can be tested by this outer sAdhand in th: form of
the manifestation of potential powers Such manifestation too is sadhanx
and form & part of his sidhanz. Haribhadra in a style of GItg's exhor-
tation, insists on social service by knowledge or teaching or writing or
any other similar ways The problem now is how to integrate all kmow-
ledge and art. Unintegrated art and knowledge have led man to dissipa-
tion and misery, He fcels the need of synthesis and unification of all
kpowledge and art. {1 is by reaching the essence of art and knowledge
that the key to their integration can be found out. This essence is nothing
but Rasa. It is Rasa that makes possible the creation of a piece of art.
It is Rasa again that goads man to knowledge. Rasa and knowledge are
indivisible, They always go together. It is Rasa that keeps life worth
living. Where there is Cetana there is Rasa and there is attraction too
Generally in Indian literature Rasas are enumerated to be nine or ten.
The Rasas depected in literature are the reflections of these Rasas in life
itself Rasa comes out of the integration or the resolution of conflict bet-
ween the pairs of dualities like meeting and separation, happiness and
pain, peace and war etc...The ten Rasas are :

(1) Srgara (2) Hasya (3) Karuna (4) Vira
(5) Adbbuta (6) Bibhatsa (7) Rudra (8) Vatsalya
(9) Bhayaoaka (10) Santa.

The secret of Rasas lie in their proper arranngement and their place in
life. The sense objects are the temptations so Bibhatsa can be utilized to
keep away from them. The results of their enjoyment are dire and think-
ing on them can Bhayanaka be created. Rudra Rasa can be created to
drive away all worldly temptations. But as soon as these basic Rasa take
place the mind can think of the enticements. By such an approach hs can
create Karunpa in his heart. As soon as his mind becomes 50 supple by
Karuna be can change the direction of the mind upward and fix the mind
on the Supreme Consciousness and think of its immensitics and infinities
and thus Adbhuta Rasa can be generated, By such spiritual Adbhuta Rasa
and ity Carvana he begins to love the highest goal and Spiritual Sgb;ug
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Rges is generated, The heroic attempts to concentrate the mind on the

Supreme Consciouscess is Vira Rasa, As soop as such attempts bcmn toﬂow
evenly, he feels lightness and peace of mind and spirit and that is ipmtuall,
Husya or Prasannat?. At this, when he looks back oa the tempter he fem
on disgust for him but Vatsalya for his soul and feels all forms as the

manifestation of the one universal consciousness Then he enjoys atsbdlty

in that Supreme state and that is $4nta Rasa, Thus he experiences the t:qtl)
of the Upanisadic statement that Supreme Consciousness is Rasa itself,

Here the integration of all Rasa and knowledge is complete,

Supreme State and its Aspects

When the Sadhaka experiences Santa Rasa, his consciousness identlfies
itself with the Supreme Consciousness and he reaches the goal. But only
reaching the goa! is not sufficient. He should stabilize there. Only by
scif-stabilization he can go beyond the limitations of ego and stay perma-
nently in the egoless state, There are a few aspects or stages of this highest
Supreme Reslization. Permanent stabilization of the Self requires a few
higher processes and by them alone he can have Jivanmukti or Moksa.

The first and most important process is SvArthasarhyama and Patafi-
jali describes it as an innermost process by which the Sadhaka interiorizes
all mental tendencies and activities of the mind in the Self. By this
process he begins to feel that all his desires or Vrttis can be well satisfied
in the Self alone and interiorizing them all in the Self, they converge and
meet and integrate in the Self by sutomatic Sublimation. The purpose of
this process is quite clear, It has been already made clear that by Asmitti
Self becomes identified with not-self. They are so intermingled that Soul’s
independent existence is not felt and ego is working on the conscious
level. To untie this knot in the mature of course, this process of Svirtha-
sarhyama is very useful. Soul identifies with the not-self because he feels
his desires to be fulfilled in such identification. But the Szdhaka realizes
during his Sadhana that all desites, tendencies and activities of the mind
find fulfillment only in the Self and therefore they are all to bs diverted
to the self, This diversion results in complete sublimation and it is so
concentrated that by its steady flow upward, the Seif standsrealized in its
true nature. So Svarthasarmiyama is the first aspect of the highest process

for the egoless state.

As soon as this process becomes an even flow, the koot of Asmita
begins to be untied in its true nature. The next aspect of this processisto
detach completely from the Sattva i.e. the subtle stuff of the mind and
thos the Self should try to stand aloof from the Sattva. This is cailed
Anyatakhyati by Patanijali, It hastens the former process of Svirthasathyama

12
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and detaches the self from the knot of Asmiti. As these two processes
are taken up at a time the combined process becomes even stronger and
the Self-stabilization is bastened. But it is advisable to start with the first
process only because it creates a basis for self knowledge and as Self-
Stability increases a detachment with the not-Self results. Unless there is
Self-stabilization by Svirthasarhyama there is a danger of subtle ego
taking place of the Self. In that case the usurping subtle ego would play
havoe. The real test of this process is that the power of Pratibhi or Prajfiz
is gained by the Sadhaka As soon as he gains the steady Prajia he can
start with the process of Anyatdkhyati. Thereby the Sadhaka gains Omni-
potence, Omniscience and Omaipresence. But even this is not the goal,
Unless he stabilizes in this detached state or the transcendental state of
the Self, he is liable to fall a victim to temptations. These temptations are
very subtle and they come in the form of Siddhis. Psychic powers are a
proven fact today and Parapsychology has proved their existence beyond
doubt. Telepathy, Clairvoyance and such extra-sensory powers are proved
by modern Parapsychological methods. But the Sidhaka has not to fall
a victim to them. He must eschew and remain steadfast in the detached
and transcendental state of Supra-consciousness. Though Patafijali has
forbidden the use of parapsychological powers some saints and mystics have
been found to have used them for the benefit of humanity on some occa-
ssions and that too only for service motive., In the Sadhana stage it must
2 completely eschewed. By such abondonment of the psychic powers aad
samyami on the flow of particles of time, the sadhaka achieves Vivekakhyati
or complete discrimination of the highest sort. By Such discrimination he
can know and perceive anything in the universe and would never fall a
prey to any temptations. By stabilization of self in such a highest egoless
stage, the goal is realized and the sattva becomes as pure as consciousness
itself, This is Kaivalya and the Soul stands supreme in his own glory,
Haribhadra includes these stages 1n his concept of Kaivalya.

At this stage comes in the philosophical difference between Sarmkhya
and Vedanta and we have opted for Vediata doctrine, It lays down that
the Sattva or the Citifakti merges in the supreme consciousness along with
the self, Our integral Darsana also supports this view and thereby this last
process is called the Prati-Prasava Kaivalya. According to Sinkhya the
self stands alone in its Supreme glory in this last process, and Sattva
merges in Prakrti, But accordiog to our integral Darsana, Citidakti along
with the self merges in the Supreme Consciousness,

View and Review at a Glance

Thus the whole arena of the Yogic Psychosynthesis is viewed with
smpathy. Thergia are coversd a3 many important topics as are pogsible and



A model for yogic psychosynthesis today . 81

it has been our effort to present a model for Yogic Psychosynthesis and its
processes, This is a very big subject and it is very difficult to encompass
its very vast canvass into few pages, The culmination of such Psychoayn-
thesis is Mokga, Haribhadra has rightly emphasised Moksa as the end of
all psychosynthesis, It is a loog process starting from right conduct and
culminating in Mokga, It would be very useful if such an elaborate process
of psychosynthests can be presented in a nutshell with its applicability in
daily life, nay in the very life process every moment. If such process can
be attained it can be called Sahaja-Samzdhi end in modern terms it can
be describzd ai Sahaja or natural Psychosynthesis. In the elaborate process
we have seen that all stages from involved sub-conscious to Superconscious
are described and Japa, Tapas Rasa and similar manifold processes are
viewed and reviewed along with many other relevant factors of psychosyn-
thesis. Sahaja sadhand is the epitome of such elaborate yoga-processes, It
was praclised daily every moment by Sant Kabir and he in an ecstacy
sings loudly what he experiences as Sahaja-Samzdhi. Its two principles are
(1) Anayasiiydsa or relaxed attention or awareness and (2) synthesis of the
immanent and transcendental consciousness. Round these two principles are
interwoven all the functions of the body and mind. Ramakrishna Paramahansa
describes such Sahaja Samadhi thus: With eyes turned inwards the mind
enjoys contact with the infinity or the Supreme Consciousness inside and
with eyes open mind can sce Him manifested in the universe, Thus by
such Sahaja Samfdhi psychosynthesis can be practised every moment in the
midst of work and the world and thereby the transcendental and the
immanent can as well be integrated. Such psychosynthesis can be possible
every moment and can well be tested on experisntial research. The great
American psychologist Murphy's statment in copnection with the integrative
work of nperves and organs and psyche support our description above;
“Intuitive responses apparantly iovolve a complete fusion of the functioning
of the cerebro-spinal axis, scnse organs and the muscles that show man’s
relation to the world and of his visceral and his mind-brain structure that
give him his feeling about the world.”’1! This statement of Murphy can well
be supported by experiential data in ordianry life too. In all experience the
root of all experience and its effect can be traced to cerebro-spinal axis and
fianlly at the top of the brais, which is the seat of Superconsciousness.

Such an inner experience is well supported by a great Indian physicist
Professor Jnanananda wh=n he states : “Thus it can be seen that our indi-
vidual will and actions as well as the actions oa the cosmic scale are all
the outcome of the cosmic-will, Super-Intelligence, the Beness of the
universal Consciousness that is Divine.”'!2 Referring to our polarity comcept
it can be described as the focussing of the two poles of the Seeker and
the Sought, in the Supreme Consciousness and the process of becoming or
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%Mui\m is Rta and Mukta lifs is now a Co-centric circle of ¢he
jprefie. “Such a state can never be attainable by physical methods how-
" evet pmfound they may be.”!3 It is by Yoga or psychosynthesis alone
mt mﬁ: supreme state can be attained because it is the psyche sione
‘ that can reach such a state, There lies the importance of yogic psychsyn-
*fHedis. It is a2 matter of great satisfaction that the West has begun to turn
“the greatest of all sciences and even the greatest of Art, in recent times.
Roberto Assagioli M. D. of Italy has started the movement in Roms in
1926 and has established the Psychosynthesis Research Foundation at New
York and is the Chairman of this Institution. The movemet has gained
momentum in recent times. As Prof. B, L, Atreya states there is much
common between our Yoga and Psychosynthesis ; “A close study of
psychosynthesis and Vedanta and Yoga will reveal that they have much in
common aud are likely to benefit frum each other.”ts

Di1. Assagioli has published a book named ‘‘Psychosynthesis” and is
perhaps the first book on the subject.!5 It is a matter of great satis-
faction that present-day psychosynthesis accepts the existence of Consci-
ousness and basis its concepts on it. It emphasises sublimation, concentra-
tion and synthesis of the psyche. It emphasises imagination more bzcause
imagination is more powerful than even the will. In a way this is right
though it can be said that will and imagination are very much interlinked
Yoga can learn something from madern Psychosynthesis in the field of its
application to social and therapeutic questions. Psychosynthesis can look
upto Yoga for its subtle psychic methods. Psychosynthesis can make fast
progress if it bases itself on some existential and experiential pragmatic
Philosopoy of Yoga. Yoga could achieve and bring forth a Supteme Scien-
ce of psychosynthesis becauso it is based on a sound and a pragmatic
philosophy. Man shall never be able to get rid of Philosophy Lecause it
is the Science of Sciences and Art of Arts. Yoga is the synthesis of a
pragmatic philosophy, a science of psychosynthesis and an art of life,
Haribhadra’s synthesis of yoga stands asa model even today and treading
his footsteps, an humble model of psychosynthesis has been presented
here.

Haribhadra’s synthesis of Yoga has rendered a unique service to the
Yoga. The Ganga of Yogic knowledge came down from heaven and the
Ganga fell on the head of $ankara the Mahayogi and from there she
came down to the planes. The ancient Ridis brought her down to earth
and the plains but she was lost in the jungles in manifold streams. Yoga
Gangs too was almost lost in the jungles of sects, secteriani8m and narr-
ow scholasticism. It was Haribhadra who brought forth all the streams of
YogaﬁGansa together and made them to flow, in onec stream of syathesis
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and coordinated with Patantajali’s Yoga sysicm. Yoga itaclf ji» a gsand

synthesis but by syathesis of alk yogas, Hmbhm:a whm the synthesis
of nymhum

Yoga is an ever-growing and developing subject and it glome can
solve thé aiost complex problems of the pfmum—day world, Syntbesis and
lmiﬁcalwn of koowledge into an integrated form is the dire need of the
hmes. These needs can be fully provided only by Yoga and puychwtﬁém

Their appfication must start from individaual to the society w from
lociety to the individual, This is the greatest task in 4he. present-day
world, Though the process of Yoga is elaborate,: it is the shoricat-cut to
the Supreme. Once it is understood rightly it can be the very Lif¢: bisath
of man’s daily life. It can b2 practised every momect. Satkarticdrys bas
described this process in only a few words like this :

Satsangatve Njhsangatvam,
Nihsangatve Nirmohatvam,
Nirmohatve Nijcalitatvam,
Niécliatatve Jivanmuktik.

The meaning is clear. By establishing constant contact with Supreme
Consciousness-Truth, complete detachment with the world can be achieved.
By sach detachment infatuation in every form can be got rid of. By such
ridding of infatuation, complete stability in the Supreme Consciousness can
be had aod such stability leads to Moksa in this very life, Sankaracarya
has given the substance of all koowledge and all yoga in only a few
words. It depicts in a nutshell the philosophy, Science and the teachni-
ques of all Yoga. It is the cpitome of Yoga, the synthesis of all synthesis.
It is beyond all Isms and all technicalities. It presents the process for the
attainment of th: highest state of Mokga., Similar is a verse of Yogl
Haribhadra which prescats the sane in a few words :

Ao WA AR qHA e T
RGP A AT 8 WY adwEL 0

(Yogabindu, 31)
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